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• ABSTRACT 
. 
IN SEARCH OF UNITY FOR THE METHODIST CHURCH IN INDONESIA 
• 
by 
Paw Liang The 
The limited purpose of this study was to determine the pastors' understandings 
• 
and perception of factors that currently threaten the unity of the Methodist Church in 
Indonesia (GMI). The literature reviews multifacet~d principles of church unity and 
outlines some insights and practical suggestions for GMI to grow in both dimensions of 
unity inner unity (unity of the Spirit) and outward unity (institutional unity). 
This was a qualitative study that employed three methods: semi-structured 
interview with open-ended questions, observation, and review of related collections and 
documents. The research started with the tracing of the history of the Methodist Church 
in Indonesia and then interviewed forty GMI pastors and five church denominational 
leaders. The research identifies the unarticulated threats that have made unity difficult for 
GMI and provides some possible approaches to the solutions . 
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CHAPTER 1 
PROBLEM 
Introduction 
Unity is the essential mark of a church. Unity symbolizes the indwelling of God's 
love. In his petition to the Father, Jesus asked, "May they be brought to complete unity to 
let the world know that you sent me and have loved them even you have loved me" (John 
17:23b, NIV). Every believer receives salvation in the same way through Jesus Christ, 
observes same baptism, and' becomes part of the body of Christ, the head (Eph. 4; I Cor. 
• 
• 
12). This unity does not imply a drab mechanical sameness but instead implies a unity in 
variety and diversity, the result of the Lord's work: "to each one of us grace has been 
given as Christ apportioned it" (Eph. 4:7). As this verse suggests, the Bible recognizes 
• 
the reality of diversity and unity. 
The scriptural call to unity applies to Gereja Methodist Indonesia (GMI), its 
pastors, and all its members. While all these constituents emerge from different cultural 
and theological backgrounds, Scripture calls each person to stand in unity, both inwardly 
• 
and outwardly, in witness to the world by embracing all these diversities as God's gifts. 
Understanding the Problem 
Investigation of the problem leads this study to trace the history of the Methodist 
Church in Indonesia. Methodist mission work began in Indonesia in 1905. For the first 
few years this mission work grew rapidly across Java Island, North Sumatera, South 
Sumatera (Palembang), and some parts of Kalimantan. With such a vast area separated by 
seas, mountains, and dense rain forests, not many mission agencies could afford the 
mission expenses. After struggling financially for a period of time plus experiencing 
• 
• 
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pressure from Dutch Colonialists who were mainly Calvinist, the Methodist mission was 
. 
restricted to work in North Sumatera and Palembang (South Sumatera) in 1928 (Daulay 
186-98; Pedersen 121; Cooley 100). 
Since the beginning of Methodism in Indonesia, a tension has existed between the 
Bataks and the Chinese. The Foreign Mission Report of the Missionary Society of the 
• 
Methodist Episcopal Church, 1955, provided some example of the tension between these 
two ethnic groups: 
• 
There are at times difficulties between the Chinese and Batak Methodist. 
This is natural and is found whenever such a situation as two different 
racial communities and are so closely intermixed. The Batak Methodists 
look with some apprehension at the more aggressive and more prosperous 
Chinese members of the Church. They feel the Chinese to be "foreigners" 
and that is not proper for them to have advantages of the kind that they do. 
On the other hand, the Chinese are afraid that the Bataks will take 
advantage of the political climate and assert more power and control over 
the church including its properties than is their right. (qtd. in Daulay 254) 
These two groups of -rvt:ethodists grew up differently. The Bataks became Christians 
through the mass conversion by the Lutheran mission led by Ingwer Ludwig Nommensen 
in the late nineteenth and early twentieth centuries in North Sumatera. The Rhenish 
Mission Society (RMS), overwhelmed by the mass conversion, had allowed the 
Methodist mission to care for the Bataks who moved to live in some cities of North 
Sumatera. Pedersen believes that due to the mass conversion, plus the interruption of 
World Wars I and II, the Batak Christians were not afforded the chance to learn about the 
Gospel (118). 
According to Daulay and Pedersen, in the beginning of the Methodist mission in 
Indonesia, American Methodist missionaries attempted reaching out to Chinese migrants 
in Medan, but the missionaries' work brought no significant results. The work grew 
The 3 
better in Java Island among both Chinese migrants and the Javanese until 1928 (Daulay, 
112-40; Pedersen 118-31). • 
• 
The Chinese Methodist Church was begun by Methodists who migrated to North 
Sumatera in the early twentieth century. During the 1930s and 1940s, Dr. John Sung, a 
fiery evangelist, from China led a revival a~ong Chinese immigrant in Southeast Asia 
(Moreau 918; Daulay 210). Along with this revival, Chinese. churches, including the 
Methodist Church, also experienced growth. In 1938, the American Methodist 
missionaries who led the mission work in Indonesia agreed to form the Chinese District 
• 
Conference with hopes that the Chinese Methodists could reach out to their own peers 
(Daulay 208). 
In May 1964, the General Conference of the United Methodist Church conferred 
the autonomy to the Methodist" Church in Indonesia (OMI). Without their American 
counterparts, Chinese Methodists became more and more insecure. Moreover, some 
• 
Bataks, supported by some Chinese pastors, also requested to review again the need to 
form a Chinese District Conference. Because GMI became an autonomous denomination, 
• 
• 
the Chinese District Conference tried to gain more autonomy within the GMI. The 
• • 
Chinese District Conference aimed to become an· annual conference, a move they 
believed would give them more liberty to grow the Methodist Church in Indonesia and 
would reach out to other Chinese Indonesians. 
After years of disputes and consultations, the annual conference decided to divide 
the district based on geography and not ethnicity in 1983. Methodist congregations from 
the previous Chinese District Conference were being divided into other districts 
according to their locations. Since the abolition of the Chinese District Conference, 
• 
• 
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mission schools, mostly handled by Chinese congregations, continued to grow while 
many Chinese Methodist churches in North Sumatera stopped growing. 
In 1982, before the abolition of the Chinese District; the District had 7,943 
members (2,429 full members and 5,514 preparatory members). Nonetheless, by 1990, 
OMI only had 6,314 members (4,081 full members and 2,233 preparatory members). 
According to Daulay, several reasons serve to explain this decline. First, some Chinese 
pastors focused more upon schools than upon church ministry. Second, the resort 
• 
• 
conferences that meet biannually to monitor local church progress and preaching posts 
• 
did not function well because almost all district superintendents (DS) were Bataks and 
• 
were qnable to communicate adequately with their Chinese counterparts. These meetings 
also lack financial transparency. OMI Disciplines required the DSs who presided over the 
resort conference to check on the church's fiscal state, but in practice many DSs preferred 
to overlook this matter .(Daulay 348). In my opinion, if they ask, the Chinese Methodists 
might not follow the Discipline. In short, both parties could not relate openly in regard to 
financial matters. Third, the main reason concerned many Chinese pastors' lack of 
comfort with the appointment system in which the bishop has almost absolute power to 
• 
allocate pastors. Many Chinese churches also refused to accept Batak pastors and vice 
versa (Daulay 346-49). 
Theologically, Chinese Methodists were strongly influenced by John Sung, and 
the Chinese pastors were trained in a Bible institute in Medan. The Chinese Methodist 
• 
churches are closer in teaching and liturgy to their other Chinese Christian counterparts in 
this region. As such, they use the same liturgy and hymnals. In contrast, many Batak 
Methodists are influenced by the Lutheran Church, Huria Kristen Batak Protestan 
• 
• 
• 
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(HKBP), the largest Lutheran body in Asia and the largest Batak denomination, with 
. " 
about three millions members. In the first half of the twentieth century, Pedersen 
recorded, "there had been an unwritten agreement that members of the HKBP could 
become members of the Methodist Batak congregations and that the reverse could also 
occur" (127). 
• 
In a larger context, during their occupation, the Dutch Colonialists divided the 
Indonesian people into three classes: Caucasians; Chinese, Arab, Indian, and other Asian 
races living and working in Indonesia; and, the pribu11li or native people, the lowest class 
• 
in the society. This class system applied in all aspects of life especially in use of the 
public facilities. The Dutch and their European counterparts had the first class facilities 
followed by the other Asians, and only a limited number of native people had 
opportunities to join them in these privileges. After the Dutch left the country in the late 
• 
1940s, this division continued to permeate every aspect of life in Indonesia. Naturally, 
• 
when the Dutch tried to reenter Indonesia, they obtained support from the Chinese in East 
• 
Sumatera. The pribul7li, including the Bataks, considered Chinese their enemies. 
• 
Nevertheless, the Chinese Methodists under the Methodist mission's guidance remained 
• 
. neutral in this civil war (Daulay 217-18; Suryadinata 326-27). 
This ethnic tension later was amplified by the Soeharto government (1966-1998), 
• 
who tried to gain popularity by condemning Socialism and Communism. Since its 
inception, Indonesia has been a democratic country. In the 1960s, Soekarno (1945-1966), 
• 
Indonesia's first president, worked very closely with Beijing and Pyongyang, trying to 
form the communist alliance in Asia. When he took over leadership, Soeharto tried to 
clear the country of communist influences. In these attempts, the new government created 
." 
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• 
• 
fear and suspicion among the Chinese, in that Chinese people in Indonesia feared 
. 
condemnation as communists, a designation that would bring ruin to their lives and 
families. Furthermore, the new government drew a clear line between foreign people, 
especially foreign-born Chinese, and native people. For instance, Chinese children had 
limited access to public education and could not join the military or other public services 
CSuryadinata 311-16). On a personal note, my siblings and I.studied in a Christian school. 
During registration, the school had to indicate "KA"(Keturlllwn Asing), foreign-born, 
• 
• 
and "A" CAsU), origin or native. Also, Chinese students were charged much more than 
, 
native students. This practice disappeared only in the early 90s. These phenomena created 
a suspicion and big gap between Chinese-Indonesians and native Indonesians in all 
aspects of life, including the church. This ethnic tension is more intense in North 
Sumatera than in other provinces. A recent incident with my nephew provides an 
• 
example for this ethnic tension. Unlike most Chinese families in North Sumatera, my 
• 
sister prefers to speak Indonesian with her six year old son. While playing in a 
playground, two children approached my nephew. When they heard him speak in 
Indonesian, these two children said in Hokkian (a Chinese dialect used by the Chinese in 
this province), "Huall11a lai" ("He is a native"), and they left him alone. This ethnic 
tension is decreasing gradually, but it may take a few more generations to cease 
completely, if ever. 
With anticipation of GMI growth in Java and other islands and with hopes of 
• 
eliminating ethnic tensions within the GMI, in 1997 the General Conference (GC) 
divided GMI congregations into two areas: the Medan Region (Region 1) and the Jakarta 
Region (Region II). In November 2001, the Jakarta Region was confirmed as the Annual 
• 
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Conference Region II by the General Conference in Parapat, North Sumatera. During this 
period, the country was also going through a reformation in every aspect of life. Formerly 
considered foreign born, the Chinese began to gain recognition as part of a legitimate 
ethnic group of the Indonesian nation. Neve11heless, both the external reformation and 
internal progress of the GMI were unable to solve the friction between these two ethnic 
groups. • 
In the 2005 General Conference that took place in Lembang, West Java,on 13-16 
October, a group of thirty Chinese pastors led by Rev. Fajar Lim submitted a proposal to 
• 
the General Conference. They requested to start a Chinese Annual Conference within 
GM1. The proposal was aborted and never presented to the Assembly. Two reasons were 
offered for this proposal's failure. First, a new annual conference (AC) must be proposed 
by an existing AC. Second, some pastors and lay leaders from both ethnic groups 
considered division of the conferences based on ethnicity or language an unwise decision 
(Kwee, Bachtiar. Personal Interview, Bishop Region II. 12001-2005, June 30, 2007).1 
This rejection caused restlessness within the group of Chinese pastors. The 
tension increased after the General Conference in 2005 when Humala Doloksaribu was 
elected as the Bishop for Region 1. Many pastors were unsatisfied with the election and 
condemned him and his supporters for dishonesty. After his consecration on 16 October 
2005, in early December 2005 Bishop Doloksaribu held a special AC in Parapat. In this 
• 
conference, Doloksaribu reshuffled about fifty appointments. Many pastors had just 
received their new appointments in June 2005 from the AC Region I. As a result, the 
pastors were shocked with this reshuffling and were unsatisfied with Bishop Doloksaribu. 
Many of them were part of the group that had tried to form a Chinese AC, but twenty-
I This incident was not recorded in the 2005 GMI General Conference Minutes . 
• 
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nine Batak pastors who were not part of the party also could not accept this change of 
, 
appointment. Subsequently in 2006, the minutes of the Region I AC stated that these 
fifty-nine pastors "have resigned" from the Annual Conference Medan Area. Many of 
them were key leaders in Region I, such as Rameana Sihombing (senior pastor of Wesley 
Methodist Church Medan), Robert Sihombing (Dean of the Methodist Seminary in 
• 
Region I) both are members of the Board of Ordained Ministry, and Wesley Siahaan 
(district superintendent for Medan City) (Quo Vadis GMI 2005; Notuien Konperensi 
• 
Ta/liman Wilayah 12006) 
Following this separation, the Methodists in Region I had several direct 
confrontations that caught the national mass media's attention. Some church members 
encouraged their pastors who had received new appointments to stay in their church, thus 
ignoring Bishop Doloksaribu's new appointments. In some churches the congregations 
split into two groups requiring one group to find a new place for Sunday worship. Greater 
disputes surfaced regarding the GMI's assets. Both parties, the Annual Conference 
Region I led by Bishop Doloksaribu and the fifty-nine pastors who considered themselves 
Reformists led by Rev. Fajar Lim, brought their cases to court and the cases appeared in 
the local newspaper in North Sumatera. 
Both parties have made several attempts to seek reconciliation. On 25 April 2006, 
sixteen representatives from both parties, eight from each group, led by Rev. WTP. 
Simarmata, Chairperson of Communion of Churches (PGI) in Indonesia for North 
Sumatera, met again in the PGI-North Sumatera Headquarters. The meeting agreed to 
form Tim Rekol1siliasi Damai GMI (Team for GMI's Reconciliation and Peace). By 
forming this Reconciliation Team, both parties agreed to seek reconciliation based on the 
The 9 
Bible and according to the Discipline of the Methodist Church in Indonesia. After a few 
. 
more meetings, on 29 May 2006, led by Rev. Simarmata, both parties agreed to form 
• 
KOliferellsi Tallllnan Wilayah Semelltara GMI (KTWS-The Preparatory Annual 
Conference of the GMI; Quo Vadis GMI 7-8). Nevertheless the Region I Office denied 
the existence of KTWS and said that KTWS did not observe the Discipline. Meanwhile, 
• 
the Region II Office remained neutral and tried to stand on the Disiplin GMI 2005 in 
facing this conflict. 
• 
Despite the rejection from Region I, the KTWS continued to function as a 
• 
preparatory annual conference and held two annual conferences in 2006 and 2007 where 
they gave appointments to their pastors and conducted ordinations. Since December 
2007, both parties began to meet informally. According to Rev. Fajar Lim, the progress 
was positive, and in March 2008 they began to talk about points of agreement. They 
hoped to finalize these points of agreement in April 2008 and have them notarized for 
legal purposes. 
The conflict between the KTWS and Region I is the biggest friction throughout 
o 
• 
the history of GMI and has challenged GMI to reexamine its identity and existence. As I 
• 
conducted this survey, I observed some frictions oat the resort conference level. For 
instance, in the 50s, the Methodist mission failed to provide Chinese-speaking pastors for 
a Methodist congregation (later GMI Imanuel) in Lampung. As a result, a group of 
people decided to leave the church and form a new church, Gereja Kristus Tritunggal, 
which is now a bigger and more influential church than GMI Imanuel. Several similar 
incidents also took place in Palembang and other cities in North Sumatera. Therefore, this 
research also sought to identify the root of GMI's propensity toward division. 
The 10 
The Purpose Statement 
-
The purpose of this study was to determine pastors' understandings and 
perceptions of factors that cUlTently threaten GMI's unity and to identify some possible 
approaches to this problem. 
• Research Questions • 
In order to fulfill the purpose of this study, four research questions were' 
identified. 
• 
• 
• 
1. What are GMI pastors' perceptions of factors that threaten unity in the GMI? 
• 
2. What are GMI pastors' understandings of biblical teaching regarding unity in 
• 
the b~dy of Christ? 
3. How do these teachings on unity apply to current practices in the GMI? 
4. What do GMI pastors believe are possible approaches to the problem currently 
threatening church unity? 
Definition of Terms 
In this study, the principal terms were defined as follows. 
Church unity is a condition in which all the constituents of the church believe and 
• 
live together in harmony. This term covers both unity in theory and practice. Church 
unity describes an ideal picture of the church in which all members seek to live in peace 
and harmony with one another despite their differences and to exist together in one body 
or organization in witness and service to the world . 
• 
Inner unity is defined as the underpinning theology and belief that make the 
church one body of Christ in which every member believes that they have been united by 
the Spirit of Christ (Eph. 4; 1 Cor. 12; Col. 3). 
• 
• • 
, 
• 
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Outward ullity (or institutional unity) describes the manifestation of the interior 
union. In John 17: 11,22-23, Jesus prayed for unity for his followers: 
And now I am no longer in the world, but they are in the world, and I am 
coming to you. Holy Father, protect them in your name that you have 
given me, so that they may be one, as lVe are one [emphasis mine]. ... The 
glory that you have given me I have given them, so that they may be one, 
as we are olle [emphasis mine]. I in them and you in me, that they may 
become completely one, so that the' lVorld may know [emphasis mine] that 
you have sent me and have loved them even as you have loved me. 
The interior communion of all believers with the Lord and with one another consists of 
real people rooted in the history. This union, not merely an idea, is concrete and visible to 
the world as an institution or a church. The church should reflect this outward union as it 
seeks to promote peace, to live in harmony with one another, and to work together in 
witness and service to the world. 
Context of the Study 
• 
This study sought to identify issues pertaining to unity within OMI and life in 
, 
• 
Indonesia. 
• 
Profile of Indonesia 
Indonesia is the largest archipelago between the Indian and Pacific Oceans in 
.Southeast Asia consisting of seventeen thousands islands extending 5,150 kilometers 
(3,200 miles) east to west. The largest islands are Sumatera, Java, Kalimantan, Sulawesi, 
• 
and Papua. Indonesians are separated by seas and clustered on islands. The largest cluster 
is on Java with 130 million inhabitants or 60 percent of the country's population of 
238,452,952 while Java is only the size on New York state. Sumatera, much larger than 
Java, has approximately one-third of Java's population. Ethnically the country is highly 
, 
, 
, 
• 
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• 
diverse, with over 580 languages and dialects, but only thirteen have more than one 
million speakers. The people range from rural hunter-gatherers to a modern urban elite. 
("Country Profile," BBC; "Country Profile," LibralT of Congress, "Indonesia," National 
Geographic) 
• 
• 
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With its motto Blzilllleka TUllggal Ika, meaning "Unity in Diversity" in Sanskrit, 
the country is not free from conflicts. According to the Library Congress's information, 
the two general threats to Indonesian domestic security are (1) terrorism and (2) ethnic 
and religious conflicts. The tension among some ethnic groups sometimes occurs also in 
church life such as the conflict within the GMI. 
• 
, 
• 
• 
, 
• 
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Profile of the Methodist Church in Indonesia (GMI) 
. 
GMI follows the structure of the United Methodist Church. Since November 
• 2001,GMI has divided into two annual conferences based on geography. Region I 
(Medan Area) covers three provinces: Aceh Darussalam, North Sumatera, and Riau. This 
region has 98,240 members (55,599 full members and 42,641 preparatory members) 
divided into 554 congregations and preaching posts in eight districts (Bukll Kenangan 
100 Tahllll GMl). The majority of the members are from the Batak ethnic group. The 
other distinct group is Chinese. Although smaller in number, 10 percent of the regional 
• , 
membership, they are influential. With their entrepreneurial gifts, many Chinese people 
operate mission schools with much success; these schools provide a source of financial 
support for the GMI. 
• 
Region II covers the rest of Indonesia and has approximately 23,197 members, 
168 congregations, and preaching posts divided into five districts, nine mission schools, 
one college, and one seminary. This region's membership is more diverse than the 
membership of Region I, however Batak people still make up the majority. Many of them 
• 
are GMI members who moved from Region I to work in provinces in Region II (Notulen 
• 
Konferensi Talzul1an GMI Wi/ayah II 2005). With the conflict in Region I and the 
existence of the Preparatory Annual Conference (KTWS), the statistics of Region I has 
changed. While the status and the role of the Preparatory Annual Conference (KTWS) is 
yet to be determined, this current data was based on the official data presented by the 
GMI headquarters in 2005. 
• 
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Methodology 
• 
This study's methodology included an evaluative study in the descriptive mode. 
The goal was to determine GMI pastors' understandings and their aspiration for church 
unity. Throughout the process, this study aimed to identify (l) pastors' perspectives and 
biblical understandings regarding church unity and diversity in practice and theory, (2) 
• 
some patterns that might have caused some internal conflicts, .and (3) possible solutions 
to the problems within GMI. 
The study explored the complexity of life in Indonesia that might influence 
• 
churches in Indonesia, particularly the GMI. In order to obtain a comprehensive and 
accurate description of the problem, this study employed ethnography research. The 
research was done in the natural setting with close observation. This approach included 
emic perspective, the researcher as part of the process and object of research. This 
approach assumes that the researcher see the phenomena as an insiders/part of the 
• 
organization or community being observed. Second, etic perspective refers to the manner 
in which nonmembers (outsiders) perceive and interpret behaviors and phenomena 
associated with a given culture (Agar 44-48) . 
• 
Participants 
This research involved two categories of participants. 
Carefully selected participants. A group of forty-five pastors, both male and 
female, were invited to participate in this research. Designated pastors were the primary 
• 
contributors for this research. Their responses to the research questions were quoted 
verbatim. To obtain reliable and accurate data, these primary participants met four criteria 
listed in Chapter 3. • 
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Supporting participants/secondary contributors. Ethnographic research takes 
. 
place in a natural setting and involves other people who may have direct knowledge of 
• 
the situation to enhance the research. This group of people does not need to meet the 
criteria of the primary participants. Their contributions are sought to enhance and to 
support the resources from the forty-five pri~ary contributors. 
Instrumentation • 
This study employed three instruments. 
Interview. In order to obtain a more holistic understanding of the problem faced 
by GMI, this study needed to identify the social, economical and political phenomena in 
Indonesia and the cultural, theological, and other aspects of church life within the GMI. 
As a result, this study utilized a semi-structured interview with open-ended questions 
involving a group of forty-five pastors, forty from the GMI and five from other 
denominations. Interviews were mostly conducted in semi-formal visits using a 
conversational approach with standardized open-ended questions. In some instances, the 
interviewer had raised questions from the immediate context. Fields notes were taken 
• 
• 
during the interviews. This research also employed interviews through telephone calls 
• • 
and e-mails (Wiersma and Jurs 186-92; Patton 277-87). 
Observation. Observation in ethnographic research is "comprehensive, that is 
continuing and total" (Wiersma and Jurs 253). Accordingly, the observer must 
understand the context in which individuals think and react. The observation focused on 
the dynamic within the GMI. Apart from meetings and conferences with other GMI 
pastors and dignitaries, I also visited GMI offices and different congregations (Batak and 
.. 
• 
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Chinese) in order to gain a better understanding of the differences and similarities within 
the GMl. • 
Review of related documents. In this research, I reviewed some collections in 
the archive of the GMI headquarters and other private collections that included 
unpublished letters and lecture notes on Methodism in Indonesia that were owned by 
some senior pastors and church leaders. These documents also included minutes of 
various conferences, and minutes of special meetings between the Preparatory Annual • 
• 
• 
Conference committee and the Region I Annual Conference. 
• 
Data Collection 
• 
. Each interview was conducted in one meeting taking forty-five to ninety minutes. 
In order to build rapport with interviewees, I decided to take field notes and not to use 
audio or video recording. Interviewees were available for clarification when the results 
were being coded and transcribed. I also took numerous notes in my observation of some 
• 
events and visitations to churches and institutions within the GMI. I requested some 
unpublished documents in order to obtain more information about the GMI. 
Data Analysis 
• 
All interview results were transcribed according to the order of the interview 
.... 
questions. In doing the interpretation, first I carefully reviewed and analyzed each 
in,dividual's data and let all the data saturate my mind. Second, after identifying the 
unique contributions of each interviewee, I began to see data categories and the levels of 
• 
significance and relevance to the goals of the research then divide the data according to 
themes and issues. In terms of levels of contributions, data might stand independently but 
it is critical for making sense to the research problem and useful for verbatim quotations . 
• 
• 
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Some data could be used to add nuance to the write-up, and although not relevant for this 
study it could be used for other research (Lindlof and Taylor 211). 
Qualitative study is liable to subjectivity, and it requires the researcher to have a 
good knowledge of the object of research. To balance the interview and my observation, 
in doing the interpretation, I also tried to discuss with a few other GMI pastors for checks 
• 
and balances as well as clarification. • 
Delimitations and Generalizability 
. This study focused on a select sampling of pastors believed to have a wide 
, 
knowledge and perspective regarding the Methodist churches in Indonesia. As a result, 
this study is limited and the findings only have direct implication for the GMI. 
Contributions given by pastors from other denominations help to strengthen and extend 
the generalization of this study . 
• 
GMI members c<,:>me from different theological and cultural backgrounds. A few 
• 
other denominations also have a similar makeup of membership like the GMI. 
• 
Contribution from non-GMI pastors can help to support, confirm, or challenge the 
• 
perspective of the GMI; thus, the research methodology employed in this study may also 
• 
. be applied to other denominations in Indonesia that have problems similar to the GMI. 
Theological Foundation 
• 
This study aimed to develop a biblical and theological foundation for church unity 
with special focus on the role of pastoral leadership. As a result most discussions 
emerged from a pastoral point of view. The study began with the concept of church unity 
and the role of the Holy Spirit in promoting the unity in believers' lives, individually and 
corporately. The indwelling of the Holy Spirit baptizes believers into the Church and at 
. 
The 18 
• 
the same time bestows upon them various spiritual gifts. The presence of the Holy Spirit 
. 
makes believers one with God and one with other believers and creatures. With the Spirit 
of Christ, Christians are able to participate on his ongoing ministry to administer peace 
and to seek harmonious relationships with everyone . 
. 
Paul exhorted early Christians to cherish the unity and to celebrate differences, 
recognizing and using them to benefit the body of Christ. In the body, God has arranged 
parts so the members support and care for one another. If one member suffers, all 
• 
members suffer together; if one member is honored, aU members rejoice together. Every 
, 
member is unique and has a special role to play. 
The metaphor of the body was originally addressed to the church at Corinth that 
had fractured into a number of competing groups (1 Cor. 1: 12). The believers were 
identifying themselves with different charismatic figures Paul, Apollos, Kephas, or 
even Christ. These believers also had different approaches in relating to Gentiles. The 
, 
conservative insisted on full observance of Mosaic Law, while the Greek believers saw 
no significance of observing the Jewish traditions and feasts. 
B. Campbell Johnson and Glenn McDonald identify four important principles of 
the body metaphor. First, church has many members and these members do not have the 
same function. All members participate in his body. The unity of the body of Christ 
embraces the diversity of its members and rules out division on the basis of race, 
education, cultural background, social status, and gender. Second, members of the body 
need each other and they cannot exclude themselves from the body. Third, no church is 
homogenous. Fourth, no part of the body is worthless. Each one has his or her place to 
• 
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fill, role to play, gift to give. Each member has something to contribute for the building 
of the Church. 
In order to support the theology of unity, this study also explored the concept of 
unity within the Trinity based on Ministl)' in the Image of God by Stephen Seamands. 
Like the relationship among the triune God, unity requires closeness or cohesiveness of 
all the parts and each part enjoys the presence and the company of the others. The 
presence of the Holy Spirit makes the fellowship of the triune God possible when he 
• 
pours God's love in believets' hearts (Rom. 5:5) and cries out "Abba, Father." The Spirit 
• • 
bears witness with believers' spirits that they are God's children. At the same time, the 
Holy Spirit draws them into the Trinitarian circle and communicates God's love and 
enfolds them in his dynamic movement. 
• 
When people open their hearts for the Holy Spirit,the Spirit also begins to work 
in them to heal the hurts and wounds from the past. The process of healing is varied. 
Generally deep wounds heal more slowly, but healing is an essential process so that 
people can enter a true intimate relationship with God and with others (Seamands 72). 
The Trinitarian model of unity shows that real unity takes place when all parties 
• 
gladly give themselves to each other. Sacrificial self-giving love for humanity lies in the 
heart of the Trinity. Each person of the Trinity gladly submits to one another. The 
Godhead does not possess egocentricity, self-serving or self-seeking. Each of the triune 
persons freely lays himself down for the sake of the other two. Jesus' earthly life and 
ministry displayed the sacrificial nature of the Trinity and serves as the model for all 
believers who participate in his ongoing ministry . 
• 
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This study also defined principles in cultivating life in the Spirit and established 
steps to achieve unity. The Holy Spirit within each person gives him or her inner power. 
The indwelling of the Holy Spirit generates grace and enables a person to perform acts 
beyond his or her natural powers. The persons become more responsive and sensitive to 
• things of God; thus, transformation of life begins to take place. In the same way, the 
• 
indwelling of the Spirit reshapes all human interactions and relations between husbands 
and wives, parents and children, and all they meet daily. 
Unity is God's gift for the individual believers as well as to the church. Every 
• 
church should manifest the unity of the body of Christ. In his letters to the Ephesians and 
Collosians, Paul urged the Christians to pursue living in harmony with other believers 
(Eph. 4: 1-3; Col. 3: 12-15). In these two letters, Paul suggests four virtues to obtain unity: 
humility, meekness or gentleness, patience or long suffering, and love. Humility keeps 
people from self-importance and enables them to submit to one another. Meekness 
• 
enables a person to waive his or her right and not to inflict wound to the other party. 
Patience helps a person to endure and tolerate others' shortcoming, and love enables them 
to see other church' s members as gifts and helps them to accept assiduous differences . 
• 
The unity of the community of believers requires certain forms and orders as the 
Christians grew larger and led to the birth of the institutional or church ministry. The 
main purpose of the church structure and its polity is to support the unity of the believers 
and enable them to reach out to the world. Like Jesus, all Christians are called to 
participate in his ongoing ministry and to live a life of self-denial and sacrificial self-
giving ministry. Pastors are called to lead God's people (the laos) and to exercise the 
ministry of the Church visibly, to talk about it and enact it in ways that help others to 
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recognize and participate in the mystery of God living in them. To be a pastor does not 
mean that pastors are to be more perfect than other Christians. They, however, are 
believed to have the gifts and graces to serve God publicly within the worshipping 
community as well as in a wider community. 
On outward unity, this study explored the nature and dynamics of structural unity 
• 
with special focus on church leadership. For the implementation, this study particularly 
gives special attention to the leadership dynamics within Methodism by identifying the 
strengths and weaknesses of the office of episcopacy and the itinerant ministry. Finally 
the study proposed suggestions to form a better leadership and church polity for the 
Methodist Church in Indonesia. 
Overview of the Study 
Chapter 2 reviews seleCted literature and pertinent research. The theological 
foundation and framework are expanded regarding inner unity and outward unity and the 
dynamics and leadership challenges in Methodism. 
Chapter 3 presents a detailed explanation of the project's design, the research 
• 
• 
methods, and the methods of data analysis. 
• • 
Chapter 4 presents the findings of the study. 
Chapter 5 provides a discussion and interpretation of findings with conclusions 
and recommendations for further study. 
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CHAPTER 2 
LITERATURE • 
This study sought to identify the factors that make unity difficult for the GMI and 
tried to outline possible approaches to solve these problems. This chapter begins with 
• identifying the theological foundation for unity by looking into the concepts of the unity 
of the body of Christ and the unity of the triune God and outlining steps toward unity in 
Paul's letter to the Christians in Ephesus and Colo sse. The second part of this chapter 
• 
• 
examines dynamics of institutional unity that lead to the discussion of the Methodist 
• 
tradition's pastoral leadership. Finally~ this study proposes some suggestions enable the 
• 
GMI t9 attain unity, both spiritual and institutional. 
In Search of Unity 
The origin of church lies in the activity of God. Since the time of the Council of 
Nicea (AD 325), theologians tend to separate the church and the world as two completely 
separate entities. Richard Heyduck challenges this separation and leads his readers to see 
the existence of today's church in light of Jesus' incarnation. He negates the monolithic 
ideas of both church and society that allow each to stand apart and insists that Church is a 
• 
culture. He writes, "Wherever the church is, it finds itself immersed not only in the 
. 
particularities of God's action in history, but also in geographical and cultural 
particularities as well" (121). Throughout the centuries, churches have grown in a wide 
array of cultures. Christianity has also made itself at home in many languages. Diversity 
• 
within the Church is as ancient as the Church, itself. In the Gospels, Jesus' bands of 
, 
disciples consisted both Galileans and Judeans. The book of Acts records believers from 
Jewish, Syrian, Asian, Greek, and Roman backgrounds. The book of Revelation gives a 
• 
• 
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vivid picture of unity in diversity where numerous assemblies of every tribe, language, 
• 
and nation join in heavenly worship (121). 
• 
Unity and diversity belong together in the Church; both are essential to its life and 
health. John Macquarrie says, "A stark of unity freezes the church and inhibits the 
development. A sheer diversity would dissipate the church and cause her to disappear" 
(7). Only when unity and diversity exist together can the Church then be fruitful. 
In Acts 2, the church was born when a great multitude responded to the gospel. 
• 
These multitudes came. from seventeen nations with different cultural and social 
, 
backgrounds. Having received baptism of the Holy Spirit, the early Christians organized 
themselves, and the work division soon began to take place. Inner unity ignited by the 
Spirit reflected in their outward unity when they feUowshipped, broke bread, prayed, and 
gathered together in houses to listen to the teachings of the apostles (Johnson and 
• 
McDonald 25-26). The unity of the church in Acts enabled believers to grow and extend 
• 
Christ's kingdom on earth. In search of unity and the celebration of diversity for the 
• 
OM I, this project traced back to lessons from the early Church. This chapter is divided 
• 
into two headings: the inner unity that defines the theological underpinning of unity and 
• 
the outward unity that defines institutional unity both in practice and theory. 
The Inner Unity 
• 
The Church is a people made one with the unity of the Father, the Son, and the 
Holy Spirit (Oden 304). The Spirit baptized all believers into the body of Christ and 
united them with the persons of the Trinity and members of the body. The unity of the 
Trinity is the highest example and serves as the source and goal of unity among believers. 
Similarly, the Church becomes the model of unity for humanity. In practice, this unity 
• 
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• 
may cover only a small flock, but the function remains the same Church is the symbol 
of unity. Thomas Oden says, "God is one, and Christ is one, His Church is one and the 
faith is one, and the people is joined into substantial unity of body by the cement of 
concord" (304). Oden' s statement explains clearly that unity cannot be severed as the 
body cannot be separated by the division of its structure or torn into pieces. Because 
Christ is one, the body also must be one. Christian unity derives from the cross of Christ. 
The crucifixion accomplished salvation. All believers receive this salvation through the 
• 
baptism of the Holy Spirit. The presence of the Holy Spirit within believers' souls makes 
this unity possible: 
If the Holy Spirit is not in us we cannot experience this unity; it can only 
be experienced by those in whom He dwells and whom He has 
enlightened. But if the Holy Spirit is in that other person and also in me, at 
once we are conscious of a bond of unity because the same Spirit is in us 
both, and we recognize it in one another. (Lloyd-Jones 38-39) 
By nature, believers cannot live at peace with one another except by God's grace. 
Through his death on the cross, Jesus reconciled humans with God and granted peace to 
everyone who accepts him as King and Lord of his or her life. As in Colossians 3: 15, 
Paul reminds believers that they were called in one body to the peace of Christ. This bond 
of peace will preserve the unity of the Spirit because Christ himself is their peace. Unity 
begins and ends in Christ alone; therefore, everyone who has the Spirit of Christ will be 
able to live at peace with one another and preserve the spirit of unity. In the cross Jesus 
reconciled all humanity with God and with one another and brought all hostilities to an 
end, including the hostility between Jews and Gentiles (Eph. 2: 14-18). 
, 
In Pauline letters, the Holy Spirit baptizes and gives gifts to all believers. The 
baptism of the Spirit reconciles humanity to God and to each other, "for we were all 
• 
• 
, 
, 
• 
• 
'. 
• 
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baptized by one Spirit into one body whether Jews or Greeks, slave or free" (l Cor. 
12:13). Paul uses the word "baptism of the Spirit" to stress its' "effect or the work" and 
not the act of baptism. Methodists follow John Wesley's teaching, believe that baptism is 
the means of grace whereby Christians allow the Holy Spirit to seal the Spirit of Christ 
into their souls, but the act of baptism alone is insufficient without the work of the Spirit. 
The mystical communion of the body of Christ manifests in the fellowship of the 
saints, a tangible community of believers. Every believer is called to be born from above 
and to be born into a community of believers, as a part of the church. In today's church 
• 
practice, baptism usually is followed by reception into membership of a church and a 
public declaration of personal commitment. As a sacrament, baptism welcomes every 
member into the body of Christ and unites them with other baptized believers . 
• 
In Methodism, baptism is believed to be a personal response to grace. After 
receiving this grace, Christians are called to live out their faith in the particular context to 
• 
which the individuals belong. Membership in the body of Christ describes a very strong 
and close' belonging. In light of this intense intimacy and deep sense of unity, the 
Methodist is given the privileges and duties of membership (Drake 135) . 
The baptism of the Holy Spirit endows spiritual gifts to each believer and enables 
them to participate in the Church's ministry. Each believer is given gifts that are different 
both in character and quantity. These gifts of grace vary, but all have the same Spirit. The 
kinds of service vary, but all have the same Lord. The jobs vary, but all have the same 
God. The diversity of gifts points to the reality of the persons of the Trinity who are a 
rich, complex, diverse, and unified presence among believers: Diversity in the human 
sphere exists and is unified in the presence of the divine (Soards 256). These oifts are 
.. I:> 
• 
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given not for personal benefit or glory, but the Spirit works in the Church's life to bring 
out the common good for the fellowship of believers in the world. Paul mentions nine 
particular gifts in 1 Corinthians 12:8-10: wisdom, knowledge, faith, healing, miraculous 
• 
powers, prophecy, discerning spirit, speaking in different tongues, and the interpretation 
of tongues. Further, Paul emphasizes the diversity and uniqueness of each gift but 
• 
instructs that all gifts are bestowed by the same Spirit. In verse 11, he summarizes that all 
these gifts are the work of one and the same Spirit, and he gives them to each one, just as 
he determines. 
The same Spirit who bestows gifts also baptizes all believers into one body (l 
Cor. 12: 12). Unity in Christ does not negate diversity but dominates diversity and makes 
diversity genuinely meaningful and constructive. This unity calls all believers to live 
together in peace and harmony despite their ethnicity (Jews and Greeks) and social status 
(rich and poor) as one body of Christ. Such a unity is not simply an association of . 
individuals but is Christ living in the community. As such, Christ is the center of the 
unity (Crow 34-42). 
The practice of unity in the early Church is most evident in the sharing of 
• 
resources among the believers. The early Church existed to assist unfortunate people. 
Early believers cared for the poor both inside and outside the church. The Church was 
known as the organization of alms. Emperor Julian was impressed with the church ' s 
charity work and imitated the Christian community by establishing many hostels in each 
city to help less fortunate town's people and strangers. In the late first and early second 
• 
century, almsgiving was regarded as equal to repentance from sin and considered better 
than fasting and prayer. In the church the rich and the poor lived together as one body. 
• 
• 
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The rich supplied the poor with material needs, and the poor prayed for the rich. 
Regarding structure, the early Church was a house church, which implies "the church is 
• 
the place for life" and is a house for human relationship (Pongudom 126-28). 
The principle of sharing resources reflects God's nature. God gives in order to 
satisfy creatures' needs and not on the account of merit. Miroslav Volf uses the 
• 
Trinitarian model and argue that God is a Giver who freely giyes: 
Like God, we should give to the needy without any distinction to 
stranger and to kin, to undeserving and to descrving. When the needy 
come from, what the color of their skin is, or how they behave does not 
matter. Their needs and their incapacities matter, and they matter not 
simply as defined by us but as informed by the needy themselves. When 
the need is present, a gift should be given, irrespective of whose need it is. 
("Being" 10) 
In introducing this model, Va If draws out some important principles of giving (l0-11). 
First, giving should aim to establish parity in the midst of drastic and pervasive 
inequality. God gives to creatures because God delights in them and because they are 
• 
needy. Christ enters the poverty of humanity, dwells in it and makes his divine life to be 
their own. Christ's gift makes each person a "Christ." God gives so that the relationship 
• 
between God and humans can be brought to greater equality. As humans, when people 
• 
give, they often engage in rivalries and set up hierarchies. Conversely in the Trinity, the 
one who gives is not greater than the one who receives. Using the lovers' paradigm, Volf 
• 
says that the Trinity does not have first and last, and nor rivalry. Lovers give because they 
delight in each other and adore each other. Like gifts among the triune persons, human 
gifts should express and foster parity. When giving to people who are in need, writes the 
apostle Paul, it ought to be like food given from heaven: "The one who had much did not 
have too much, and the one who had little did not have too little" (2 Cor. 8: 15). 
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Nevertheless, the immediate goal is not uniformity; rather, the goal is equality of satisfied 
needs (Volf Free, 71-85). • 
Second, in giving givers seek to honor and to bless the recipients. Each giver 
gives glory to the recipient with each gift given. When both givers and recipients aim to 
outdo each other, they do not aim to get honor, whether by giving gifts or any other 
means, but to bestoll' honor (Rom. 12: 10). Good givers do not give gifts to recipients and 
honor to themselves. They give both gifts and honor tothe recipients even if they, as a 
• 
• 
result, end up being honored as good givers. 
, 
Third, in giving Christians practice the Trinitarian principle of reciprocity. Volf 
• 
gives? strong reminder saying, "Without reciprocity we may be living in our isolated 
individual islands where we send and receive packages anonymously to those who cannot 
help themselves" (12). Nonetheless reciprocity exchange does not mean, "1 give you so 
you must give me." The heart of giving is not self-seeking; rather, in giving the givers 
• 
should seek to promote other people's benefit. 
In suggesting the principle of reciprocity, Volf emphasizes the essence of humans 
needs for one another, for human contact, and for relationship, so people will not just 
• 
• 
channel their gifts anonymously through charitable organizations and church programs. 
In giving, both givers and receivers seek to bless each other in the principle of love the 
self-giving according to the gifts God has bestowed on them. 
As the early church grew, it required better administration. Supported by the state, 
• 
• 
the church became institutionalized, and house churches began to disappear gradually. 
The church continued to exercise loving care for the unfortunate, but to be Christian was 
• 
• 
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no longer to be ready for Christ at any cost (Pongudom 127).·Rigid government and 
power began to dominate church life. 
Church structure and government in itself is not bad. Dietrich Bonhoeffer states 
that church unity as a structure is established before any knowing or willing on the parts 
of its members. As a result, church unity is not an ideal but a reality. This unity exists not 
• 
because the members in the body have the same intentions, but. they have the same 
intentions because they are members of Christ's body. The Church is the image of Christ, 
himself. The Church is the presence of Christ, as Christ is the presence of God. This 
• 
-reality is made possible only under the gathering and uniting influence of the Holy Spirit. 
All members of the body are held together by divine service that surpasses locality, 
ethnicity, and interest and structure in this matter (86-97). 
Regarding interracial fellowship within the church community, despite the early 
• 
apostles' call to abolish the demarcation line between the Jews and Greeks, the poor and 
• 
• 
the rich, in today's practice, this calling still very much represents the ideal. Volf notes 
• 
that "still today, many black Baptists or Methodists feel closer to black Muslims than to 
• 
their white fellow Christians" (Exclusion 36). Thomas Edward Frank speaks from an 
• 
.American Methodist point of view, notes that the persistent factor of race continues to 
cause tremendous pain in denominational life. Prejudice and ethnocentrism appear in 
• 
every sphere. He brought up the ethnic tension in Methodism's open itinerancy in the 
1980s. Local church resistance to the appointment of an ethnically different minister may 
discourage cabinets from pursuing appointments even when leadership, skills, and local 
church needs match. Attempts to bridge the gap between white and black members (and 
also Hispanic and Asian) have brought about some progress. The church should aim for 
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• 
• 
the goal of racial harmony (82-87). Nevertheless, the abolition of the ethnic 
. 
discrimination does not mean the church need overlook distinct cultural differences. In 
order to embrace each other and to create a church that truly incorporates the entire 
human family, Christians need to identify their own ethnicity so they can regard others' 
• 
better. 
This condition is worst in situations of conflict. Although pastors often are invited 
to mediate such interracial tensions, the church has not recorded much success attempts . 
• 
Pastors are often trapped within the claims of their own ethnic or cultural community and 
• 
frequently function as "legitimators of ethnic conflict" (Volf, Exclusion 37). Volf, 
however, does not suggest that Christians need to give up their cultural identity; rather, he 
defines the mutuality between culture and faith. He challenges Christians to differentiate 
or distance themselves from their culture, not to flee from it; rather, he emphasizes that 
Christians always belong to a culture and live in it without being absorbed by it (50) . 
• 
In search of an ideal unity, the Bible mentions at least two models: the unity of 
the body of Christ and the unity of the Trinity. Both ideas are discussed in the following 
• 
sectIOns . 
• 
The Unity of the Body of Christ 
In the body, God has arranged parts so the members may have the same care for 
one another. If one member suffers, all suffer together; if one member is honored, all 
rejoice together. Every member is unique and has a special role to play. The variety of 
gifts is equally valued, and each one works according to his or her gifts for the good of 
the whole. These gifts are given by God to equip the saints for ministry. for building up 
the body of Christ (Eph. 4: 12). 
• 
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"Body" was commonly used in Hellenistic culture to express the unity of anything 
made up of many members, such as the state, the cosmos, or even a speech. In Scripture, 
the body metaphor is originally addressed to the church at Corinth, which Paul founded 
around the year AD 51 in his second missionary journey (Acts 18: 1-18). This body had 
fractured into a number of competing groups (1 Cor. 1: 12). Corinthian Christians were 
identifying themselves with different charismatic figures, saying, "I belong to Paul," or "I 
belong to Apollos," or "I belong to Kephas," or "I belong to Christ." This division 
• 
revealed the social and cultoral differences present in the community. Believers also had 
• , 
different approaches in relating to Gentiles. The conservative traditionalists insisted on 
full observance of the Mosaic Law while the Hellenistic group saw no significance in 
practicing the Jewish traditions and feasts. 
Thomas P. Rausch explalns the community of believers' tension in Corinth. First, 
the believers who followed Paul encouraged Jewish believers to observe the Mosaic 
• 
tradition but released the Gentile converts from these practices. As such, they represented 
• 
• 
a moderate, mainstream approach and a willingness to accommodate cultural differences. 
Rausch says this group of believers probably composed the majority in the Corinthian 
• 
church whom Paul described as lacking in education, influence, and social status, or even 
slaves (1 Cor. 1 :26). The second group who looked to Kephas' or Peter's leadership 
demanded observation of the Mosaic Law in their Christian lives. The third group 
identified with Apollos from Alexandria, a former disciple of John the Baptist who was 
an eloquent orator and trained exegete. Some better educated persons became attached to 
him when he was in Corinth (Acts 18:24-28). The last group was the mysterious "Christ 
party," to whom many scholars attribute as having Gnostic tendencies in which adherents 
• 
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claim a unique relation to Christ on the basis of a special revelation or ecstatic experience 
(58-59). 
Johnson and McDonald identify four important principles of Paul's body 
metaphor in dealing with the different power groups at Corinth. First, as the body has 
different parts and those parts do not have the same function, the Church of Christ has 
• 
many members, and these members do not have the same funct,ion. Everyone who 
belongs to Christ participates in his body. The unity of the body of Christ embraces the 
diversity of its members but rules out division on the basis of race, education, cultural 
, background, social status, and gender. Second, members of the body cannot exclude 
themselves from the body. One member cannot be the whole body, which means one 
member cannot function without a connection with the other members. Third, no church 
is homogenous. No single group can claim to be the whole body. If the church consisted 
only of one function, it would be void of the richness supplied by the variety of members . 
• 
Finally, one member cannot discount another. No person in the Church is worthless. Each 
one has his or her place to fill, role to play, and gift to give. Each member has something 
to contribute for the building up of the Church (24-25) . 
• 
Humans are created for communion with God and with one another. Christ came 
to live in humanity and make every believer into one body his body, the Church. Each 
member is endowed with spiritual gifts roles and abilities that the Holy Spirit gives to 
each for the benefit of others (1 Cor. 12: 1-30; 14: 1-40). Each one is gifted and is capable 
of giving. The reciprocal exchange of gifts expresses and nourishes a communion of love 
(Volf, "Being" 11) 
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The Holy Spirit gives gifts to every believer and instills unity with God and with 
other believers with his presence in their hearts and midst. The metaphor in the Pauline 
letters addresses the fellowship of the community of believers. In today's context, 
especially in a pluralistic society, this metaphor needs to be read in a broader sense the 
unity of the body of Christ is also an open c<?mmunity that seeks to include people from 
• 
different backgrounds, both inside and outside the church. Such inclusiveness does not 
happen automatically in church. In their book, Sara Parker and Raafat Girgis say that 
building an inclusive community requires certain conscious efforts: (1) Christians should 
'open their hearts and minds to others whom they perceive to be different; (2) believers 
must intentionally confront elements of resistance within them and consciously make 
attempts to accept and include others who are different and be aware of the social 
prejudice that may be inherent in them; (3) Christians need to share material resources by 
building mutual partnerships to carry out various ministries and missions; (4) believers 
need to confront the reality of racism that leads to intergroup mistrust and hostility; and 
(5) this journey is a long-term effort requiring humility and perseverance (21-22) . 
• 
Apart from the diversity of gifts mentioned in Pauline letters, Parker and Girgis 
suggest that inclusive churches embrace all the diversity of humanity. Churches need 
intentionally and actively to seek to recognize, utilize, celebrate, and incorporate the gifts 
of their members in various ways: 
(1) In worship, through the utilization of different musical styles, 
languages and different spiritual expressions of faith that are meaningful 
and representative of the congregation's diverse culture; (2) in evangelism, 
by providing the good news to people in a cup that they recognize with 
love and respect to their unique cultural heritage and traditional 
backgrounds, and (3) In power sharing in ministry, church session 
committees, and equal representation in the denomination governing 
bodies. (23-24) 
• 
• 
• 
• 
• 
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The United Methodist Church has long struggled to minimize (or eventually abolish) the 
• 
demarcation line between white and black Methodists and find a more ideal model of 
Church as the body of Christ. Frank notes that the Church offers an unusual opportunity 
for blacks and whites to know each other. Many lasting friendships have developed over 
the years. All these efforts required systemic and well-planned programs. The church has 
created many special occasions for United Methodists of different races to worship and 
work together (85). 
• 
Christians need to recognize, develop, and use their God-given gifts to benefit the 
body of Christ. The search for unity, to include and embrace others, starts from a union 
• 
with God, possible only with the indwelling of the Holy Spirit, who promotes inner unity 
in every believer. The other model is the unity of the Trinity. The following section 
explores this model based on Seamands' book, Ministry in the Image of God. 
Unity in the Trinity Relations 
Seamands argues that triune relations are the original relations, and, therefore, the 
origin of all right relationships (38). This relationship has four characteristics: (1) full 
equality, (2) glad submission, (3) joyful intimacy, and (4) mutual deference. John's 
gospel provides a good example: 
In John's prologue the Father and the Son are presented as equals [original 
emphasis] in that "the Word was with God, and the Word was God" (John 
1: 1). Yet though the Son enjoys a relationship of full equality with the 
Father, in glad submission [original emphasis] he "became flesh and lived 
among us" (John 1: 14). The Son defers [original emphasis] to the Father 
by seeking .to make the Father not himself known (John 1: 18). He also 
enjoys intimacy [original emphasis] with the Father, for he is the "only 
Son, who is close to the Father's heart" (John 1: 18). (36) 
These four characteristics of the triune relations also appear in John 5, 8, and 10. In the 
Upper Room discourse, the intimacy, equality, deference and submission between the 
• 
• 
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Father and the Son are shared with a third person the Holy 'Spirit: "I will do whatever 
. 
you ask in my name, so that the Father may be glorified in the Son .... And I will ask the 
Father, and he will give you another Advocate, to be with you forever" (John 14: 13, 16; 
Seamands 37). 
The paradigm of Trinitarian relations is essential and serves as a basic model for 
human relationships and relationships in the Church. Seamands. admits that because 
humans are both finite and fallen creatures, their relationships, even when they are "in the 
Spirit," sharing in the triune life, will never be more than a dim reflection of the original 
. relationship in the Trinity (38). 
• 
From these four characteristics of the Trinity, the next sections discuss two 
characteristics: joyful intimacy and glad submission. 
Joyful intimacy. Unity requires closeness or cohesiveness of all the parts, and 
• 
each part enjoys the pres~nce and the company of the others. The Trinitarian persons 
• 
always have intimate communion and delightful fellowship with one another. The 
• 
persons of the Trinity are both near and dear to each other. They delight in each other: 
• 
"In the beginning was the Word, and the Word was with [original 
emphasis] God" (John I: 1). The Greek preposition pros (translated "with") 
[original emphasis] suggests both nearness and movement toward God . 
"Face to face with God." ... From all eternity; the Son (the Word) and the 
Father (God) have existed not merely like side-by-side acquaintances, but 
like face-to-face lovers, intently gazing into each other's eyes, engaged in 
joyful communion and intimate dialogue with each other. (Seamands 59) 
The Holy Spirit makes. the fellowship of the triune God possible to believers when he 
pours the love of God in their hearts (Rom. 5:5), cries out, "Abba, Father," and bears 
witness with their spirits that believers are God's children (Rom. 8: 15-16; Gal. 4:6). The 
presence of the Holy Spirit draws them into the Trinitarian circle and at the same time 
• 
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• 
communicates God's love to them and enfolds them in his dynamic movement. The Holy 
Spirit delights to introduce creatures to union with God. He takes pleasure when humans 
subjectively experience the divine embrace, when they actually sense the joyful intimacy 
of Trinitarian love (61). 
• In parallel, when believers opens their hearts for the Holy Spirit to communicate 
God's love to their spirit, they also need to allow the Holy Spirit to work in them to 
heal their hurting hearts from childhood experiences, opposition, criticism, 
• 
disappointments, and failures. The indwelling of the Spirit in people hearts heals and 
opens their lives to accept others. The process of healing is varied. Generally deep 
wounds heal more slowly, but healing is an essential process so that every believer can 
enter into a true intimate relationship with God and with others (Seamands 72). 
Glad Submission. Real unity takes place when all parties gladly give themselves 
to each other. Sacrificial, self-giving love for humanity lies in the heart of the Trinity. In 
• 
their eternal Trinitarian life together, the Trinity's relationships are characterized by glad 
submission and deference to one another without egocentricity, self-serving, or self-
seeking within the Godhead. Each of the triune persons freely lays himself down for the 
• 
sake of the other two, and, in the very act of losing his life, finds it in eternal joyous 
communion with the others (Seamands 80). 
Similarly, self-giving and self-sacrifice take Christians to the heart of God and the 
heart of all creaturely existence. When Jesus urges his disciples to lose themselves in 
order to find themselves (Mark 8:34-35), he was telling them to follow the eternal 
, 
Trinitarian pattern implanted in all creation. Jesus defined the purpose of his ministry, 
saying, "The Son of man came not to be ministered unto, but to minister [diakollein], and 
• 
• 
• 
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to give his life a ransom for many (Mark 10:45). In everyday speech, the word diakoneia 
. 
means to serve especially in a personal capacity and particularly "to wait at table." This 
definitions shows that Christian ministers, like good restaurant wait staff, are persons 
who focus on the needs and interests of others, not their own. Jesus also declared that the 
Son of Man would be glorified by laying down his life, for "unless a grain of wheat falls 
into the earth and dies, it remains just a single grain; but if it dies, it bears much fruit" 
(John 12:24; Seamands 82). Sacrificial self-giving is the heart of Christ's mission and 
consequently serves as the paradigm for all Christians who participate in Jesus' ongoing 
• 
ministry. 
Seamands has concerns that the practice of sacrificial ministry is declining 
nowadays. He argues that contemporary teaching and preparation for ministry fail to 
emphasize adequately the reality' of sacrifice and self-giving in ministry and Christian 
life. Many pastors are willing to follow Jesus halfway but not the other half (82, 89). 
Seamands says these pastors will give up many things for Christ but will not disown . 
themselves: 
The place of suffering in service and passion in mission is hardly ever 
taught today. But the greatest single secret of evangelistic or missionary 
effectiveness is the willingness to suffer and die. It may be a death to 
popularity (by faithfully preaching the unpopular biblical gospel), or to 
pride (by the use of modest methods in reliance on the Holy Spirit), or to 
racial and national prejudice (by identification with another culture), or to 
material comfort (by adopting a simple lifestyle). But the servant must 
suffer. .. to bring light to the nations, and the seed must die if it is to 
multiply. (Stott 322) 
Self-surrender is to acknowledge the Lordship of Christ in both life and ministry. The 
Sacrificial life flows out of love for God; when people surrender to God, they are set free 
to lay themselves down for others, to choose the way of surrender and self-giving in the 
• 
• 
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particular situations they face in ministry. This practice, however, does not mean that a 
person will be freed from crises. Ministry will have painful moments of surrender when 
God's servants lay down their attempts to accomplish God's will. Seamands uses the 
examples of Ishmael and Isaac. Abraham sent Ishmael away in order to gain the Isaac 
God had for him. Later, Isaac, the child of promise, became a hindrance to Abraham's 
• 
relationship with God. Abraham was delighting more in Isaac, the desire of his heart, 
than in the Lord (cf. Ps.37:4) and made an idol out of Isaac. God summoned Abraham to 
Mount Moriah to sUlTender Isaac back to God, so in return Abraham may be able to love 
Isaac in a non-idolatrous way (91-94). 
Like Abraham pastors may hold dearly their ministry patterns, ideals, 
ambitions and delight in them more than in God. Again and again God calls his 
servants to place all their preferences on the altar of sacrifice in order to love these 
preferences and use them according to God's original intent. When believers surrender 
their lives to God, he will accomplish a deeper work of grace in them, consecrating them 
completely to his service as to achieve the unity within oneself (Seamands 89). 
Unity begins with the unity within oneself, when the Holy Spirit begins to dwell 
within believers, to restore and draw them into the circle of the Trinitarian unity at the 
same time with other creatures. This unity is possible when believers are constantly open 
to the work of the Spirit to restore and fashion them into the Christ's likeness. 
Unity of the Life in the Spirit 
The Holy Spirit's presence communicates God's love to believers' spirits and 
leads them into the circle of the Trinitarian love. This new life does not negate the 
previous crises that happened to them in the past, nor does this new life prevent more 
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crises from happening to them. The presence of the Spirit is the beginning of believers' 
new lives in God and helps to restore the image of God in them. As such this new life 
requires special care and tending individually and collectively as a community of 
believers. The pastor's presence ensures the spiritual growth of their flock. Sunday 
services, Bible study, weekday prayer meeti~gs, or other ministry attempts such as social 
• 
actions or evangelistic zeal alone may not cause automatic spiritual growth. Everyone 
needs special attention to care for his or her spirituality and make it a living reality rather 
than merely a tradition (form) to be observed. 
Caring for the spiritual growth of the early Methodists, John Wesley initiated a 
small group fellowship for the believers to hold each other accountable and to check if 
everyone was making an attempt to nurture his or her spiritual life. He taught these early 
Methodists to practice the means of grace such as prayer (private and family), Bible 
study, fasting, holy conversation, almsgiving, and others. God gives these means of grace 
• 
as gifts to believers to help them make time and space for God in their lives making 
themselves available for the Spirit to work in them. Through the practice of the means of 
• 
grace, believers learn the mind of Christ by attending to all his teachings. Practicing the 
• 
means of grace leads them to Christ and keeps them close to him to make them more 
like him. When they open their lives to him, the Spirit continues to sanctify and make 
them whole and forms the Savior in their souls (Manskar 8). 
Norman Shawchuck and Roger Heuser (120) provide a scriptural model for 
spiritual formation (see Figure 2.1). The Holy Spirit within each person gives him or her 
inner power. The indwelling of the Holy Spirit generates grace and enables a person to 
perform acts beyond his or her natural powers. The persons become more responsive and 
• 
• 
• 
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sensitive to things of God; thus, transformation of life begins to take place "in all things 
grow up into him who is the Head, that is Christ" (Eph. 4: 15). This transformation of life 
makes believers focus on the love of God and others at the present moment here and 
now, not at a later time or event (Seamands 120). In the same way, the indwelling of the 
. 
Spirit reshapes all human interactions and relations between husbands and wives, 
parents and children, and all those we meet daily (Eph. 5:22-6:9; Oden 217-18): 
• 
• 
• 
Scripture Model: 
Self-in-God 
Father Son 
---''';''''''''-.'-. '-. -. ---,-~ 
GRACE 
·0' __ _ co"~ 
,-; , 
Body Mind 
God initiates; self responds 
Source: Shawchuck and Heuser 120. 
Figure 2.1. Scriptural Model of Spirituality by Shawchuck and Heuser 
• 
All believers need to cultivate spiritual formation. Pastors are called to tend the 
flock, to provide spiritual direction for their congregations. When preparing people for 
• 
ordinations, many churches tend to overlook candidates' spiritual formation. Often times, 
ordination candidates must search for their own spirituality. As a result, many pastors are 
not ready to carry the burden for their respective flock's spiritual formation. Leaders who 
• 
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are responsible for pastors' placement tend to evaluate pastoral performance according to 
increases in church attendance membership, or increases in activities or moneys given 
to denominational administration or missions (Shawchuck and Heuser 123-24). 
Apart from the scriptural model of life in the spirit, Shawchuck and Heuser also 
bring up another model of spiritual formation by Bonhoeffer's exposition of 
• 
Christlikeness in the forms of Christ the Incarnate, Crucified, alld Risen One. First, to be 
• 
formed with the One Incarnate means "no more pretense, no more hypocrisy or self-
violence, no more compulsion to be something other, better and more ideal than what one 
is" (121). The knowledge of the Christ the Incarnate helps believers to accept themselves 
as who they are; to have a good self-knowledge and a proper estimation of themselves. 
Second, to be formed in the likeness of One Crucified is a call to suffering, pain, 
and death as a fellowship of suffering with Christ. Such suffering eventually produces 
• 
endurance, character, and even hope (Rom. 5:3-5). The image of the Crucified self 
• 
resonates well with the glad surrender of the Trinitarian persons, as mentioned in the 
• 
preceding section. The spirit's presence enables believers to live a life of self-denial and 
sacrificial, self-giving life and ministry. 
Third, to be formed with the Risen One is to experience Christ' life in the midst of 
death and to become a new creation to bring hope to the world. The life of the Spirit is a 
• 
life of hope, and pastors are stewards of hope: 
The church is the hope business. We of all people ought to be known most 
for our hope; because our hope is founded on something deeper than 
human ability or wishful thinking .... Hope is built on the conviction that 
another reality, another Kingdom, already exists. And so hope endures 
when hype fades. (Ortberg) 
• 
• 
• 
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• 
• 
The Christian life ultimately follows the example of Christ to live a transparent and 
. 
authentic life like a child. Jesus took the form of a servant to die to oneself each day so 
everyone who believes in him can be fashioned into his likeness and live a victorious life 
as one who has hope. The new life in Christ is the life of the Spirit that manifests the fruit 
of the Spirit: love, joy, peace, patience, kindness, generosity, faithfulness, gentleness, and 
self-control (Gal. 5:22-23). When people who have the life of the Spirit fall into conflict, 
they demonstrate fruit of the spirit and will not move to enmity, factions, quarreling, 
• 
slander, gossip, and disorder. The spirit-led church is capable of facing and ameliorating 
conflict within itself (Oden 311). 
The indwelling of the Spirit constantly generates grace and transforms and 
fashions all believers into Christ's image. The transformed life is evident in the 
manifestation of the life in the Spirit that enables all believers to live a victorious life. 
• 
Believers will not be easily conquered by the spirit of enmity and opposition; instead, the 
presence of the Holy Spirit not only make Christians whole (possess an inner unity) but 
also inspires every member to seek unity in the life of the community of believers. 
Steps towards Unity 
Unity is God's gift to the church. Every church or denomination and even the 
universal Church manifests the unity of the body of Christ. In nurturing a holistic and 
integrative Christian life at all levels, Christians need to consider a few factors. The first 
is life experience. Every experience is indispensable in integrating God's story with the 
story of the individual and congregation. The second is communion and relationship with 
the living God, and the third is immersion in the Scriptures. The Word of God transforms 
people and nurtures them within a community of faith (Shawchuck and Heuser 119) . 
• 
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The one Spirit brings unity and cohesion to the body by his indwelling and 
, 
animating activity. Still, all believers are compelled to manifest actively this God-given 
unity in word and deed. Paul urged the Christians in Ephesus and Collosse to pursue 
living in harmony with other believers: 
I therefore, the prisoner in the Lord, beg you to lead a life worthy of the 
calling to which you have been called, with all humility and gentleness, 
with patience, bearing with one another in love, making every effOlt to 
maintain the unity of the Spirit in the bond of peace. (Eph. 4: 1-3) 
, 
As God's chosen ones, holy and beloved, clothe yourselves with 
compassion, kindness, humility, meekness, and patience. Bear with one 
another and, if anyone has a complaint against another, forgive each other; 
just as the Lord has forgiven you, so you also must forgive. Above all, 
clothe yourselves with love, which binds everything together in perfect 
harmony. And let the peace of Christ rule in your hearts, to which indeed 
you were called in the one body. And be thankful. (Col. 3:12-15) 
In these two letters, Paul suggests that the route to unity begins with humility. Individuals 
• 
are all saved by God' s grace so no one should consider himself or herself better than 
. 
others. In the Hebrew tradition, peace (shalom) means "whole" or "the full harmony of 
persons." Christians can be made whole only when they are meek before the Lord and 
• 
. modest before others (Crow 39). Such humility helps them see their dependence upon 
. God and others and helps them serve the Lord and others with humble hearts. 
The Old Testament uses the adjectives "lowly" and "humble" when describing the 
Lord bringing down the proud and arrogant and exalting the lowly or poor whose trust is 
in him CPs. 10:17-18; 25:18; 31:7). In the New Testament, Paul conducted his ministry 
among the Ephesians "with great humility" (Acts 20: 19), and he urges all believers to be 
submissive to other Christians (Phil. 2:3; Col. 3: 12; 1 Pet. 5:5). Paul also describes Jesus 
as humbling himself to death on a cross and God exalting Jesus' name above all others. 
Humility rules out self-importance and always shows concern regarding others' welfare 
• 
• 
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(Eph. 4:4). As such, humility involves seeking others' honor and serving. When 
Christians disagree, instead of belittling one another's view and trying to win the field, 
humility leads them to understand the value of what others are saying. Indeed, humility 
helps people see that those with whom they disagree with might be right and they might 
be wrong. Such a humble heart enables Christians to do their best once they reach 
• 
conclusions regarding troublesome issues (Ryken 35-36). 
Learning from Jesus Christ makes humility possible. Throughout his earthly life, 
Jesus directed his entire ministry and will according to the Father's will (Seamands 23-
26). Facing issues and conflicts, the humble heart seeking God's interest that will 
supersede all human agenda and interests both their interests and those of others. Unity 
becomes possible when believers submit their will to God and allow God's will to reign 
in all circumstances. 
The second virtue of unity in the Pauline letters is meekness or gentleness. In the 
• 
Gospels, meekness is the mark of Jesus' character. He invited people to come to him as 
the one who was "meek and lowly in heart" (Matt. 1] :29). Gentleness or meekness is a 
fruit of the Spirit (Gal. 5:23), a concrete expression of Christian love rather than a 
weakness. People who are gentle do not seek to inflict wounds or push others into the 
very positions that may injure their faith. They always consider others and are willing to 
waive their own right (O'Brien 278). Humility and gentleness keep Christians from 
confusing their own opinions with God's voice. 
The third virtue is patience and bearing with one another or long-suffering. Both 
Old and New Testaments describe God's patience with his people. Patience makes 
allowance for others' shortcomings and endures wrong rather than flying into a rage or 
• 
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desiring vengeance. As such, patience is a fruit of the Spirit (Gal 5:22) and a necessary 
quality for maintaining right relationships within the body of Christ. Paul stresses the 
• 
words "bearing with one another," and "making every effort" to indicate mutuality. As 
believers bear with one another's weaknesses and failures amid tensions and conflicts, 
they show a lifestyle consistent with their divine calling. Those who love one another can 
• 
accept assiduous differences. In times of conflict, they stay on to the principle of love, 
seek to understand rather than be understood, and seek unity and harmonious 
relationships at all costs. 
Patience teaches believers to rely on the Holy Spirit. They do not to seek to be the 
winner in every debate or conflict. Relationship and the unity within the body of Christ 
are far more important. When disagreements occur, they seek to communicate honestly, 
sincerely, biblically, and lovingly while patiently and prayerfully leaving their persuasion 
to the Holy Spirit (Philips 37). 
The Spirit moves in such a way that in putting Christ into believers' hearts and 
creates faith and love. Faith enables them to recognize and receive God's lordship and 
• 
God's government in the Church. Love enables them to see other members of the church 
as gifts (Bonhoeffer 118). Such love binds everything together in perfect harmony (Col. 
3: 14): 
The unity of love is also confidence in one another. Even today when we 
rejoice in much easier interchurch relations than before, we still frequently 
meet suspicion. We tend to assume that other people [emphasis mine] do 
not have quite such pure motives as ourselves, that they are concerned 
with power or status on public occasions, that they are ruled by party, not 
by principle. (Thoro good 59) 
Different opinions are normal in every relationship. A person does not need to agree with 
other believers in every matter in order to love them, to pray for them, or to worship 
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together. Christian love is not dependent on a person's ideas, feelings or liking, but God's 
love is made possible only through faith in Christ and through the Holy Spirit's work. 
Faith in Christ helps Christians to surrender their will to God'swill and love whom God 
loves (Bonhoeffer 120-21). God's love enables believers to submit to his will and to seek 
communion with God and with other human beings. God's love seeks to include rather 
than exclude and to grow together as the body of Christ. 
• 
In the early Methodist movement, Wesley insisted that every member of the 
• 
• 
Methodist society hold each other accountable by joining a band. Quality of relationship 
must be present in all relationships personal, communal, and institutional. All members 
• 
of the ~hurch should be responsive in their relationships, work at mutual obligation, and 
hold each other accountable. In his sermon, the "Catholic spirit", Wesley called all 
Christians in his day to put away the party spirit, unkind criticism, harsh judgments, and 
censorious backbiting. Through attention to these virtues, Wesley hoped that all believers 
would be able to live peaceably with others despite all the differences among members of 
the Methodist societies. 
Nonetheless, the revival of Christianity in England in the early eighteenth century 
not only attracted opposition from many established church clergy but also brought bitter 
controversy within Methodism. Herbert B. McGonigle describes that Methodist society 
members in Bristol in 1739 were sharply divided over doctrines of election and 
predestination. On leadership matters, they disputed about who really owned the revival 
• 
work in Bristol. This conflict also cost the long-standing friendship between the Wesleys 
and George Whitefield. Members of the Methodist Society who followed the Wesleys 
• 
• 
, 
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became known as "Wesleyan Methodist," and members who "followed Whitefield became 
known as "Calvinistic Methodists" (54-55). 
The other division happened in London. The Moravians and the Methodists were 
going separate \vays, and the split among members of the Fetter Lane Society epitomized 
. 
the breakdown in unity of these former good friends. McGonigle says all these sad 
divisions igniting mistrust and mutual suspicion must have been troubling Wesley when 
he published his sermon calling readers "to love one another as their Lord had directed 
them.'" In his sermon, Wesley urged his readers to imitate Jehu: 
Now when he departed from there, he met Jehonadab the son of Rechab, 
coming to meet him; and he greeted him and said to him, "Is your heart 
right, as my heart is toward your heart?" And Jehonadab answered, "It is. 
"Jehu said, "If it is, give me your hand." (2 Kings 10: 15, NKJV) 
Jehu was not exactly a model saint, but he identified his brotherhood with Jehonadab 
based on the unity of spIrit and the love of God. In conclusion, Wesley says, "Though we 
can't think alike, may we not love alike?' As mentioned in Colossians 3:14 (NRSV1, 
• 
"Above all, clothe· yourselves with love, which binds everything together in perfect 
. 
harmony." Christian love always presses toward and demands unity. 
The unity of the spirit must be concrete and every member of the church must 
intend to maintain it visibly. If the unity of the Spirit is real, it must be transparently 
evident. Believers have a responsibility before God to make sure unity is present in the 
church: 
• 
To live in a manner that mars the unity of the Spirit is to do so despite to 
the gracious reconciling work of Christ. It is tantamount to saying his 
sacrificial death by which their relationship with God and others have 
been restored, along with the resulting freedom of access to the Father, are 
of no real consequence to us" (Peter 0 ' Brien 280). 
• 
• 
• 
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• 
The unity of believers exists not for its own sake but as a witness of God's presence to 
the world. 
Unity in "'itness 
The unity of believers is also known as the communion of saints. In his letters to 
the Corinthians, Paul uses two phrases to address the congregations: "To those sanctified 
in Christ Jesus" and "called [to be] saints" (1 Cor. 1 :2). The church is believed to be the 
fellowship of the saints, the holy ones because those who are called are holy; the church 
• 
must be holy. Christ sanctifies his church by justifying it. The holiness of the church 
depends upon God's continuous sanctifying activity. The experience of interior 
communion with God pours over into communion with fellow believers and leads to a 
communion of saints. 
Christians have been sanctified through the offering of Christ's body once and for 
all (Heb. 10:14, 13:12; Eph. 5:26). Through his death, Christ became believers' 
• 
sanctification and their relation to the Holy Father (17:11), and to Christ, the saint, a 
relationship is accomplished by the Holy Spirit. Paul S. Minear explains the role of the 
Holy Spirit: 
Consequently, whenever the church is spoken of as the saints, the 
community of saints has been born of the Spirit and baptized into this one 
Spirit. On this community the Spirit is poured out; within this community 
as a temple the Spirit dwells. Thus the life of the saints is at every point 
circumscribed by the Holy Spirit, and determined and empowered by it. In 
this unity lies the unity and power of the church. (137) 
The sealing of the Spirit requires believers to walk in the way of holiness (Eph. 4:30-32). 
In his sermon the First Fruits of the Spirit, Wesley said that converts should walk by the 
• 
Spirit both in their hearts and lives. He required all individuals who wanted to join the 
Methodist society to demonstrate only a "gesire to flee from the wrath to come and to be 
• 
• 
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. 
saved from their sins" (McGonigle 55). In today's language, candidates were required to 
give evidence of their desire for salvation through their growth in grace and holiness in 
all aspects of life. The rules of the societies forbade swearing, Sabbath breaking, 
drunkenness, and quarrelling. 
Christ's followers are called to witness the reality of his kingdom both 
individually and corporately. Unity with Christ and unity with one another is the reality 
of the Spirit of Christ dwelling in the community of believers and a reflection of the life 
in the Trinity. Jesus prays for unity for his followers: 
• 
"My prayer is not for them alone. I pray also for those who will believe in 
me through their message, that all of them may be one, Father, just as you 
are in me and I am in you. May they also be in us so that the world may 
believe that you have sent me" (John 17:20-21). 
Unity is God's plan for all humanity. Christians are called to live in unity with God and 
• 
with one another in witnessing to the world. Minear draws out the principles for church 
as the fellowship of the saints as follows: 
First, saints are sent by the one who sanctified them to witness to the world . 
• 
. 
. In parallel, in light of Wesleyan theology, Angela Shier-Jones emphasizes that 
responsible grace demands the holding together of the outer and inner aspects of human 
life. Grace must be both received and acted upon, individually and corporately, and none 
of these dimensions can be omitted (Shier-Jones 163). 
Second, in this mission of the world, as recorded in Acts, the Holy Spirit goes 
before the apostles and "falls on" men and women, making them saints and compelling 
other saints to recognize them as such. The Gentiles were being added to the church as 
the Holy Spirit erased the distinction between believers and non-believers. Likewise, 
Church as the communion of saints would be seen as a catalyst of holiness in the larger 
• 
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human community that seeks to break: down estrangement and alienation and to reconcile 
humans with themselves, with their fellow human beings, and with God (Dulles 136). 
Third, the company of saints is fully qualified to provide arbitration when 
disputes arise even though the need for such arbitration indicates a failure to live by the 
common sanctification. Saints should not defraud one another; they should even be 
• 
defrauded rather than become involved in disputes that demonstrate absence of the 
standards of the kingdom of God (1 Cor. 6: 1-11). • 
Fourth, all saints must regard holiness as something to be "perfected in the fear of 
God" (2 Cor. 7: 1), an accomplishment attained daily by presenting their bodies as a holy 
sacrifice (Rom. 12: 1) or as putting on the new humanity (Col. 3: 10). To be saints they 
must act as saints, with compassion, meekness, patience, forgiveness, and love. In sum, 
just like the one who calls them is holy, all believers must be holy (l Pet. 1: 16; 138-39). 
The communion of saints exists as an eSc/laton community and a communion of 
sinners. Holiness does nol imply a higher sphere of divine power. The church on earth 
will never be absolutely holy: "If we say we have no sin, we deceive ourselves, and the 
truth is not in us" (l John 1 :8). Under the Holy Spirit's leading, the Church constantly 
works to purify humans from their sins and to induce conversion and repentance. The 
Church's holiness first depends not upon the holiness of its members but Christ who acts 
upon sinners. Christ sanctified the Church through justification (Moltmann 338; Dulles 
132). 
In light of Covenant Theology, Volf recommends three ways to strengthen fragile 
covenants, repair broken covenants, and keep covenants from complete undoing. First, on 
the cross God renews the covenant by making space for humanity in God's self. Christ's 
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open arms on the cross signify that God becomes fully God with the other patty, 
humanity, to the extent Christ has to suffer humanity's violence in order to embrace it. In 
this case. covenant is a moral commitment. This covenant lasts because it gives each 
member their identity through their relationship to one another. Covenant renewal is 
possible when all parties seek to transcend the perspective of the one side and take into 
• 
• 
account the complementary disposition of the other side. All covenant members 
continually seek to complement and adjust to the dynamic iden'tities of others as they 
make space for the changing and are willing to renegotiate their identity in interaction 
with the fluid identity of the other. 
Second, renewing the covenant entails self-giving. The new covenant was made 
with Christ's self-giving and self-sacrificial blood (Luke 22:20). One of the biggest 
obstacles to repairing broken covenants is deep disagreements. Persons who break the 
covenant do not recognize that they have broken it. Covenant renewal needs a third party 
who has not broken the covenant and who is willing to do the hard work of repairing the 
covenant. 
• 
Third, the new covenant is eternal. God's self-giving on the cross is a 
• 
consequence of the eternity of the covenant, meaning God is unable to give up the 
covenant partner who has broken the covenant. "How can I hand you over, 0 Israel?' ask 
rhetorically Hosea's God, whose "compassion grows warm and tender" (11 :8), because 
God is bound to Israel with "bonds of love." "God's commitment is irrevocable and 
God's covenant indestructible" (Volf, Exclusion 155). In the light of the eternity of God's 
covenant, church as the body of Christ seeks to renew and repair the covenant within its 
body. (153-56) . 
• 
• 
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From the many aspects of unity identified and discussed in the section on inner 
unity, clearly God calls people to unity, which is possible through the. indwelling of the 
Holy Spirit in individuals as well as in the community of believers. Unity is essential to 
spiritual life and growth. Further, a broad study of the literature indicates inner unity has 
multiple dimensions, and each dimension plays a significant part in bringing humans into 
full unity with God and the Church. The unity of the Church is a reality that requires 
certain patterns and forms to hold each other accountable and t6 foster growth within the 
• 
• 
body of Christ as well as to manifest the kingdom of Gdd in a more visible form. 
The Outward Unity 
• 
. The Church is a real and visible fellowship of people and rooted in history. Hans 
Kling says, "A real church made up of real people cannot possibly be invisible" (qtd. in 
Rausch 188.)" The communion of saints or koinonia (fellowship) is more than cordiality 
• toward those who differ from one another, more than a warm feeling of belonging to one 
family. Fellowship is not merely an idea; rather, to be effective, churches must assume 
form and structure (Crow 97). 
Acts 6 records that as the number of the believers increased each day, the twelve 
• 
• 
apostles soon became overwhelmed, and they started dividing the workload. The 
community chose seven deacons to serve the practical affairs of the community so the 
twelve disciples could devote their time to prayer, study, and teaching the word of God. 
Early believers needed formal aspects of their lives to define, establish, and guide the 
• 
followers of Christ. Later in the churches he planted, Paul taught the believers the 
differences of gifts among those who dedicated themselves for full-time ministry: 
apostles, prophets, evangelists, pastors, and teachers (Eph. 4: 16). In his letter to Timothy, 
• 
• 
• 
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he introduced the different roles of church leadership: elders/presbyters and deacons. This 
leadership formation evolved from the Jewish synagogues and gave official status to 
some leaders. Works divisions were necessary to accommodate the growth of ministry·-
to care for the needs of members in communities and to preach the Gospel to both the 
Jews and Gentiles (Campbell 24). 
• 
• This institutional unity is not a political or a business merger. Unity includes real, 
tangible relationships and structures that constitute Christians' life together. Church 
• 
structure provides spheres for all members to share in the experiences of faith and 
mission in such dramatic ways that both they and the world can see and know that 
Christians are one body (Crow 97). Church unity is not for its own sake but for the sake 
of the world. The Church is called and sent out to the world on an apostolic mission, to 
present to the world of unbelief and to other faiths the same unity of love that came in 
• 
Christ (John 17). In the unity of the church, the world will see the shalom, the peace and 
• 
the wholeness realized in' Christ (Crow 40; M6ltman 357-61) . 
• 
Structural unity must acknowledge theological, cultural, and geographical 
• 
diversities as gifts to be welcomed and at the same time to be balanced by the visible 
.evidence of unity. The challenge is how to keep the structure firm yet flexible and easy to 
adjust to the progress of time and culture. A heavy central structure is unlikely to keep 
• 
such unity. Great unity is only possible with a modest central focus that accepts very 
considerable limitations on its authority (Thorogood 70). The current rapid change in 
society and information technology has required many churches to reevaluate their 
church structure . 
• 
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• 
In light of covenantal theology, Crow warns that structural unity is not a pattern 
of domination of the subordination of one partner to another. The covenant affirms 
relations as forms of the church that are nonhierarchical, decentralized, and that invite the 
participation of the whole people. The early Church started and grew when people meet 
together for fellowship, to break bread and pray together. This fact shows that people and 
relationships come before church structure. As the church grows larger, the early 
believers were challenges to keep the visible shape of church unity by focusing on 
• 
relationship before structures. Structure may provide ari outline for church life but the 
blood line should always be the relationships among the constituents. In such an 
approach, structures emerge from trust in one another and from a new awareness of one 
another's gifts and graces (101). 
In addition to structure and relationship, Rausch also highlights and compares 
"charismatic ministry" with "institutional ministry." He argues that institutional ministry 
is understood as a position of authority received through appointment to exercise a 
permanent public ministry within the community. Charismatic ministry arises 
spontaneously through the Spirit to address immediate needs in a community. Paul uses 
• 
the term charisl1l to refer to various gifts or manifestations of the Spirit that enable a 
person to perform some service for the common good of the community (1 Cor. 12:7). 
The role of presbyterslbishops was an institution borrowed from Judaism. The Epistles 
originally used this role to address certain leaders in the early Church who served to 
guard against false teaching by encouraging the community to follow sound doctrine. He 
concludes that Paul's fundamental structure was charismatic and not office (87) . 
• 
• 
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Christian ministry needs both office (power) and charisma (gifts). Ministry 
without charisma builds a church as a power institution. On the contrary, charisma 
without concrete structure creates subjective ministry that is vulnerable to dominant or 
charismatic characters in the church community. Methodism recognizes that pastoral 
leadership is both office/structure and spiritual gifts/charismatic. Wesley insisted that all 
. . 
• 
. authentic ministries require an inward call. He distinguished between the call to ministry 
• 
• 
from God as the inward call (the spiritual gift) and the call to ministry from the church, 
the outward call (the office). Wesley served as a priest for ten years in the Church of 
• 
England prior to his heart-warming experience on 24 May 1738. That evening he 
reluctantly attended a meeting in Aldersgate. When someone read from Luther's Preface 
to the Epistle to Romans Wesley felt his heart strangely warmed. He wrote this 
• 
experience in his journal: 
• 
About 8:45 p.m. "while he was describing the change which God works 
in the heart through faith in Christ, I felt my heart strangely warmed. I felt 
I did trust in Christ, Christ alone for salvation; and an assurance was given 
me that He had taken away my sins, even mine, and saved me from the 
law of sin and death." ("John Wesley's Heart") 
His own experience convinced Wesley that authentic ministry needs inward conviction 
of rebirth in Jesus Christ and a call from God (Campbell 53-54). The inner call means the 
pastor has accepted the free gift of God's salvation in Jesus Christ and feels God's call to 
preach, preferably if this inner call is confirmed by the outward call of the church. The 
inward call and the outward call do not necessarily occur in a particular order. The 
church's call may precede the inner call and vice versa (87). Wesley, however, did not 
require a preacher to have both outward and inward call. He says, "I allow that it is 
• 
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highly expedient whoever preaches in his name should have an outward as well as an 
inward call; but that it is absolutely necessary I deny" (qtd. in Campbel 54). 
Inner call is essential for effective ministry. The inner experience of God's call 
provides spiritual resources for the pastor to serve the Lord and his people. Inner call is 
compatible with one's gifts and graces for ministry in the church and in the community. 
. , 
. The outward call confirms believers' gifts and gives them public recognition especially 
the gifts of leadership. The outward call involves the community of believers and requires 
certain orders and structures/forms. • 
After discussing the significance of inner and outward call in Christian ministry, 
the following sections explore the dynamics and mechanism of this institution in three 
sections: (1) the dynamics of institutional life; (2) pastoral leadership in the Methodist 
Church and practice, and (3) the search for a better system for the Methodist Church in 
Indonesia. 
The Dynamics of Institutional Unity 
The primitive Church only recognized the role of deacon and prebyteros (elder). 
Paul associates the terms prebyteros and episkopos (or overseer) and uses them 
• 
interchangeably. As the Church grew larger, it began to form structure and enlarged the 
role of the episkopos to provide oversight over larger geographical areas. Churches began 
to separate the role of the episkopos (bishop) from the role of the presbyteros (elder). The 
bishop assumed bigger responsibilities by providing superintendency over multiple 
congregations and the elder became pastor of a local congregation. By the third century, 
bishops were understood as successors to the apostles. These bishops were elders in the 
local communities, and they were elected under the guidance of the Holy Spirit. The 
• 
" 
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election of bishop primarily involved a call to be obedient to the episcopacy and to serve 
the community's needs even against their own wills (Campbell 31-32). 
" 
Office or position comes with power. Leaders are automatically respected by 
virtue of their position. In spiritual matters, people trust their pastors implicitly and offer 
them respect. Danger occurs when people achieve influential positions without 
" 
• 
developing a character to match their office. They may hold positions, but they are not 
spiritual leaders. In addition, in today's context, respect and reg"ard may not come 
automatically with hierarchy (Blackaby and Blackaby 87-88). Recognition and regard for 
leaders comes only through relationship and the quality of the leaders. They cannot 
demand respect; they can only earn it. All leaders, with position or qualities such as 
knowledge, are potential power holders, but not all power holders are leaders 
(Shawchuck and Heuser, 19) .. 
" 
First, the real power comes from relationship rather than position. People will 
follow gladly when they see that leaders are willing and able to walk with them or deeply 
share their joys, pains, hopes, and desires. The relationship between leaders and followers 
" 
is like the relationship between shepherd and the sheep a true mutuality between 
shepherds and their sheep: • 
Good leaders know their own, and their own know them. Between there 
must be mutual trust, mutual openness, mutual care, and mutual love. To 
follow our leaders we cannot be afraid of them, and to lead our followers 
we need their encouragement and support. Without this mutuality and 
intimacy, leadership easily becomes domination and oppressive ("The 
Shepherd"). 
Henry and Richard Blackaby call such domination as spiritual dictatorship. They say this 
domination can be the most oppressive form of tyranny in which leaders use the 
• 
- - - - -
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organizational chart to dominate people, sometimes to the extent of manipulating them to 
follow by claiming God is in their side (90). • 
Second, real power comes from the person and not the position. The search for 
power in position has been part of the Christian tradition since James and John sought 
positions of power in Christ's ministry. Christ showed that real power comes from the 
. person rather than from the position. He was a simple carpenter and teacher who assumed 
• 
• 
• 
• 
no positions in the Jewish community . 
• 
Blackaby and Blackaby give an example from the life of General Robert E. Lee 
according to Field Marshall Viscount's observation: 
• 
• 
I have met many of the great men of my time, but Lee alone impressed me 
with the feeling that I was in the presence of a man who cast in a grander 
mold, and made of different and finer metal than all other men .... Lee's 
leadership is fascinating because even though he was grossly 
underequipped in both manpower and supplies, he rarely lost a battle .... 
Even more impressive is that, though they were overwhelmingly 
outnumbered and though they received few benefits, his soldiers were 
fiercely loyal to him throughout the Civil War. Even when the war was 
lost and it was futile to resist the vastly larger and better-equipped Union 
army, Lee's soldiers were prepared to continue fighting if he would only 
give the orders. 
What inspired such loyalty among Lee's followers? One thing is 
certaih: it was not his rank as general. Other generals did not enjoy such 
loyalty from their troops. Nor was it Lee's ability to court-martial traitors~ 
he was generally loath to do it. It is best concluded the key was Lee 
himself. Lee's soldiers followed him because of who he was (86). 
The key success of General Lee's leadership was laid not on his rank but in his soldiers' 
loyalty to him. Likewise, the life of the pastors and their relationship with others 
especially their church members determine their ministry success. The call to pastoral 
ministry is primarily a call to serve rather than a call to power. Jesus "came not to be 
served but to serve and to give his life as a ransom for many" (Mark 10:45). Church 
offices serve both the Lord and his people. Leadership sends forth a call to cany out 
• 
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Christian community's mission. Pastoral leaders must allow the mission of the 
community to be the first goal. People will follow their pastors when they see that they 
are not advancing their own ideas or interests but those of the community, which means 
the commands of the gospel. The desire to serve must be stronger than the desire to lead 
(Shawchuck and Heuser 35). 
• 
Church government is primarily organized for service rather than dominion. 
Christian leadership uses power to lead others to the cross of Christ. Such spiritual power 
• 
does not intimidate but instead liberates individuals from sin, death, and fear. Love of 
God and neighbor are the motivating forces. This love of God requires believers' 
totality their heart, soul, mind, and strength. These four aspects of commitment are 
• 
central to Christian leadership and to development of legitimate power power to live a 
life worthy of the calling of Christ. Such power of love reflects God's glory, manifests 
• 
humility of spirit, and promotes healing, peace, forgiveness, and joy. 
• 
The power that comes from God is not to be used for personal gain, political 
, 
• 
advantage, or social recognition. Such power is revealed clearly in humble service. Love 
• 
of God is reflected in spiritual humility. The satisfaction of serving God and doing his 
• 
. will replaces personal ambition. People who are driven by personal interests are bound to 
a life of striving, to quench the insatiable quest for personal fulfillment. This quest is at 
• 
the heart of all power and authority outside of Christ. Such power is devastating because 
it not only leads to destruction of human life through a maniacal quest for domination, 
but also demands the perpetuation of systems and structures that maintain order without 
respect for God or humans. The road to both corporate and individual survival becomes 
deceptively paved with the stepping stones of self-interest. 
• 
- - -
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• 
Pastoral Leadership in the Methodist Tradition and Practice 
Episcopacy and itinerancy are the central features of American Methodism. The 
origin of itinerancy was to bring all the travelling preachers in one unity. The word 
episcopacy comes from the Latin root episkojJos. meaning "superintendent," which 
includes the role of supervising or overseeing an endeavor. In a broader sense, 
superintendency means "the focused extension or assertion of a purpose" (Richey and 
Frank 101). This term suggests directing the church or turning every member's thoughts 
• 
and attention (intend) to the whole (super). For Methodism the office of superintendent 
has a central purpose of attending to the church's direction through the work of its 
conferences and ministers (101-02). 
In the early Church, bishops as the symbol of the connection played an important 
role as they carried the image of the Church. The early Church formed the bishop's office 
as succession of the apostolic church and functions to sustain the oneness, holiness, and 
catholicity of apostolicity' (Tuell and Fjeld 35). An apostle is an official representative 
commissioned to carTY a message or to perform an official duty. Phylip Ryken says this 
word is closely assoCiated with the Hebrew word shaliach. In Jesus' time, a shaliach was 
someone in the Jewish community who acted as an official representative (97-98). 
By virtue of his commission, a shaliach first had the authority to speak for 
someone else. As an example, a slwliach is like a child sent by his father to call his 
siblings to come home for dinner. The child carrying the message speaks on behalf of his 
father. Failing to obey a messenger's summon shows disrespect to the father. As Jesus 
said to his disciples, "He who receives you receives me, and he who receives me receives 
• 
• 
o 
.' 
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the one who sent me" (Matt. 10:40). Jesus is God's shaliach, and bishops, can function as 
Jesus' shaliach as they carryon Jesus' ministry. 
Second, a slzaliach had the power to act for another. Likewise, the apostles had 
power to act for Jesus. They spoke for him and proclaimed his saving news to the world. 
They acted for him baptizing, discipling, teaching, and performing miracles. The 
apostles were fully commissioned to speak and act for Jesus as his representatives in the 
world. As a witness and apostle of the word of Jesus, bishops must not exercise their 
ministry from a distance or in isolation, but they should ' teach with love and authority . 
• 
The episcopal ministry's success in carrying the apostolic tradition is determined by the 
faithfulness of the bishop to transmit the gospel truth to the church and the world. In 
Methodism, bishops also are expected to promote the Wesleyan doctrine and heritage, but 
only the general conference can effect change in church doctrine and teaching (Richey 
and Frank 98). 
• 
The early Church had high standards for service in the offices of deacon and 
• 
episkopos (bishop or overseer). They played important roles both within and outside the 
believers' community (Campbell 26). In his letter to Timothy, Paul made clear the 
requirements for the office of overseer and deacon: 
Here is a trustworthy saying: If anyone sets his heart on being an overseer, 
he desires a noble task. Now the overseer must be above reproach, the 
husband of but one wife, temperate, self-controlled, respectable, 
hospitable, able to teach, not given to drunkenness, not violent but gentle, 
not quanoelsome, not a lover of money. He must manage his own family 
well and see that his children obey him with proper respect. (If anyone 
does not know how to manage his own family, how can he take care of 
God's church?) He must not be a recent convert, or he may become 
conceited and fall under the same judgment as the devil. He must also 
have a good reputation with outsiders, so that he will not fall into disgrace 
and into the devil's trap. (1 Tim. 3:1-7) 
• 
o 
._ - --
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Deacons, likewise, are to be men worthy of respect, sincere, not indulging 
in much wine, and not pursuing dishonest gain. They must keep hold of 
the deep truths of the faith with a clear conscience. They must first be 
tested; and then if there is nothing against them, let them serve as deacons. 
(l Tim. 3:8-10) 
In addition, Thomas Coke identified the ten characteristics of a Christian bishop as he 
prepared to ordain Francis Asbury. They include "humility, meekness, gentleness, 
• 
patience, fortitude, impartiality, zeal wisdom, communion with God and confidence in 
God, and seriousness" (Richey and Frank 55). The Catholic Church sees bishops as the 
true symbol of the personal presence of Christ in the world (Cardedal 41-42). The 
ministerial and personal life of bishops has been decisive for the life of the church in 
critical periods of church history. In short, an overseer should reflect the image of Christ 
more than other pastors or ordinary Christians although in reality they might not always 
appear to be exemplary characters. 
Having looked into the origin of episcopacy and its role in the early Church, the 
following paragraphs win focus on the two central features of Methodism: episcopacy 
(the office of bishop) and itinerancy (connectional ministry). Episcopacy and itinerancy 
uphold the structure of many Methodist churches worldwide with slight differences in 
interpretation and practice. 
Episcopacy. In the American Methodist tradition, episcopacy symbolizes the 
connection (Tuell 37). Nevertheless Richey and Frank admit that the United Methodists 
generally exhibit little interest in the actual officc of bishop (25). In general, the bishop 
functions as a general superintendent for the whole church, and provide oversight for the 
spiritual life of the organization. The Methodists' annual conference originated in 
Wesley's desire to confer with his fellows regarding matters of doctrine and pastoral 
• 
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oversight of the Methodist societies. Wesley never envisaged the conference as a 
supplementary form of government of the Methodist movement. The purpose of the 
• 
conference was to provide Christian fellowship and to support theological enquiry. Both 
Wesley and Asbury exercised their teaching authority whenever time permitted. Wesley 
made his purpose clear during the 1766 Conference: 
I myself sent for these, of my own free choice; and I sent for them to 
advise not to govern me. Neither did I at any of those times divest myself 
of any part of that power above described, which the Providence of God 
had cast upon me. (qtd. in Shier-Jones 36). 
Nonetheless the general superintendent's primary office of bishop is that of teaching "to 
guard, transmit, teach, and proclaim, corporately and individually, the apostolic faith" 
(Book of Discipline 2000 par. 414.3). Apart from teaching, Wesley, Asbury, and the early 
bishops enjoyed the privilege of appointing the travelling preachers to equip and establish 
• 
Methodist societies. The preachers were required to pledge for mission "without reserve" 
to expand the Methodist movement. 
• 
As the church grew from a movement to a denomination, the role of episcopacy 
also expanded to match the church's needs. In today's practice, the office of episcopacy 
has developed to become a more complex governance system to judge the interests and· 
• 
needs of its constituents and to make choices regarding allocation of resources . 
• 
Episcopacy or pastoral leadership achieves stability and consistency by assigning powers 
and duties on behalf of the community. At the same time, Richey and Frank observe that 
much power in all organizations and the ability to get things done remain informal in the 
hands of charismatic individuals or dominant groups (Richey and Frank 37). Richey and 
Frank do not contradict the needs of church structure but instead affirm the dynamics of 
church life and the limitation of church structure. 
The 64 
At least for a few generations, the episcopacy of the United Methodist Church 
(UMC) has been seeking ways to enhance their general oversight. Bishops continue to 
practice their general oversight through their service as presidents and members of 
general conference agencies for connectional ministry but with the more democratic 
structure: Decisions, rules, and policies are made by members of the conference and 
agencies. The appointive powers of bishops also have been modified through the many 
social and ecclesiological changes of recent generations. In 1976 the general conference 
• 
• 
added a paragraph to broaden bishops' appointive powers to include the voice of the local 
church, the pastor, and the district superintendent (Richey and Frank 100-102). 
• 
. A bishop of the United Methodist Church, contrary to popular opinion, does not 
possess unlimited power. Conversely, their powers are circumscribed quite severely by 
the constitution and discipline of the Church. For instance, bishops do not possess a vote 
• in the general conference and cannot even speak on an issue there without permission of 
the body. A bishop has no' part in making the decisions of who shall and shall not be 
admitted as members of the annual conference, though he or she holds life tenure and 
final responsibility for ordination and appointment making. Although consultation with 
• 
• 
the cabinet, the pastor-parish relations committee (PPRC), and the person involved is 
required, the appointment is the bishop's prerogative. Together with other nominating 
leaders, bishops are also responsible for making certain nominations for church boards 
and agencies (110-11). Apmt from appointing and ordaining pastors, Frank argues that 
• 
the bishop's denominational influence derives largely from the bishop's preaching and 
power of persuasion (61). 
• 
• 
, 
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The role and responsibility of bishops have evolved a'nd keep changing as time 
passes by, The Disiplin Gereja Methodist Indonesia 2005 mentions the office of bishop 
serves as "Oversight or Overseer" with two main duties: 1) TllgasKeimaman, which 
literally means priestly duties (Acts 20:28), and (2) Tugas Organisasi, which means 
organizational duties (Titus 1 :5-9) (Disiplin Pasal 44 Bab IV). The office of bishop 
• 
remains in the same order with the Pendela (elders) in every respect and the title bishop 
is for life tenure in every respect (Pasal 50, Bab IV). The Discipline of OMI does not give 
sufficient explanation of the duties and role of the bishop. The Discipline mentions the 
duty of appointing and commissioning OMI workers (pastors and laypeople), the 
bishops' appointing of pastors and district superintendents but not the ordaining and 
consecrating duties. The church needs to provide more explanations about the office of • 
bishop, including degree of theological justification for the superintendency (Frank 204) . 
• 
In appointing and ordaining pastors, the bishop works in a collegial mode. 
, 
Regarding the appointment process, Disiplin 2005, states, "menelapkan dan 
• 
menempatkan PendetalPekelja GMI lai1l11ya setelall rapal Kabinet dan berkonsliltasi 
• 
dengan yang bersGngkutan" (Bab IV, Pasal 52) literally meaning the bishop makes 
,appointments after consulting the cabinet and the pastor. The OMI Discipline does not 
mention explicitly the bishop's ordaining authority. In the OMI tradition, bishops alone 
• • 
ordain pastors into itinerant ministry and accept them into the full connection of the 
Methodist Church. Nonetheless, bishops have no power to accept or to reject candidates 
for ordination. They only ordain candidates approved by the body of elders in an annual 
conference . 
• 
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• 
Administratively, bishops are charged with general oversight of the whole 
ministry of OM!. The Disiplin 2005 mentions the bishop's duties and responsibilities as, 
"l1lellgall'asi rohani dall organisasi serla pelaksanaan program di wilayall11ya" (Pasal 52, 
Bab IV), literally meaning, "to oversee the spiritual and organization as well as the 
implementation of ministry programs in their annual conference." Bishops also provide 
oversight and attend all board meetings to ensure they follow the annual conference 
decisions. In managing church properties, together with the Board of Finance, Board of 
• 
Episcopal, and Board of Stewardship as well as related institutions, bishops represent the 
church in making the transactions (Bab VII Pasal 85). Nonetheless, the Disiplin 2005 
does not include a statement regarding bishops' oversight for the annual conference fiscal 
and program operations. 
Bishops serve as presidents of the annual conferences and are elected by the 
general conference that meets every four years. OMI congregations now spread across 
the archipelago. Members also come from various cultural and educational backgrounds. 
In many ways OMI bishops still function like Asbury and Wesley as itinerant general 
superintendents. They make numerous visits to different congregations and preaching 
posts in their respective annual conferences. Jack Tuell observes that such visitations may 
not enable bishops to know the local congregations well: 
constant touch with the nitty-gritty problems of local churches of each 
area helps keep their work on the general level in touch with reality, and 
their work on the general level helps avoid parochialism. The question 
arises is how much knowledge will they gain from a short visit or by just 
preaching on the Sunday service or by consecrating a church building? 
(112). 
• 
• 
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• 
Tuell's observation leads to affirm Frank's opinion that the power of bishop derives 
largely from their preaching and power of persuasion, thus the primary role of bishop is 
teaching. 
~ 
• 
Itinerancy. The Methodism's itinerant tradition requires all ordained pastors to 
take a vow of submission to the appointive power of the bishop without reserve; they are 
, 
to be ready to go wherever they are appointed. Both Wesley and Asbury exercised full 
authority over all Methodist preachers. As time goes by, Methodism's worldwide differs 
• 
from one country to another: In some countries, some of the tradition remains the same as 
• 
• 
how Wesley and Asbury had orchestrated. Some practices, however, have acclimatized to 
the culture and situation where the Methodist Church grew. In the Methodist Church in 
Indonesia and South East Asian countries such as Malaysia and Singapore, the practice of 
• 
the itinerant ministry remains at the heart of Methodism. Many bishops enjoy the 
privilege of the appointive power though it may vary slightly in practice from country to 
country. Many Methodists both pastors and ordinary members wonder if the connectional 
• 
and itinerancy system can meet the challenge of the today's rapidly changing culture. 
Philip Luscombe challenges the British Methodist Church to evaluate the practice 
• 
of itinerancy by focusing on the role of presbyter (the term of ordained pastor in the 
British Methodist Church tradition). In the eighteenth century, Methodism began as a 
response to Christianity's awakening in Britain. To anticipate the growth, Wesley 
assigned helpers to equip and build Methodist societies and other mission posts to serve 
people outside the societies. Wesley and his travelling preachers were mainly focused on 
preaching and on establishing more Methodist societies. They did not have time for other 
ministries. Class meeting leaders provided pastoral care for members of the Methodist 
• 
• 
_._ -
• 
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societies. Luscombe says that today the Methodist Church has changed from a connection 
of fluid and ever-changing societies into a denomination, but the understanding of 
ordained ministry might not have developed to match this change. He is concerned that 
the ordained ministers who are appointed to the circuit and in charge for several 
congregations may not be effective, and he believes the presbyters may function better if 
• 
they are appointed to a local congregation (33-47). In the Indonesian context, the relevant 
issues would be the adjustment of roles of pastors to balance the mission work and 
pastoral needs of the local congregation. 
The itinerancy system worked well in the eighteenth and nineteenth centuries 
England and America. The rapid growth of primitive Methodism required the preachers 
to move rapidly and regularly from one circuit to another. In each new settlement, the 
district superintendents would send circuit preachers to preach and equip the flock to 
form bands and class meetings so they could help each other to grow. Asbury's circuit 
preachers were mostly bachelors and below thirty years old, less than one-fourth were 
married. These preachers lasted on average less than twelve years in the work. Many 
circuit preachers died before they reached thirty-five due to the hardship of ministry. 
Donald E. Messer observes the cruelty of the early Methodism: 
Itinerancy in its infancy was an inhumane system, destructive of many 
human lives and values. Episcopal authoritarianism, often projected as 
God's will, prevailed. Truly it represented 'a system of sacrifice.' Young 
male circuit riders may have offered themselves 'without reserve,' but 
they frequently suffered inordinate illnesses and early death (] 58). 
Many others got married and began families. Asbury deplored every marriage that took 
his men away from the rigorous system of itinerancy. For Asbury, marriage was 
equivalent to "location," which meant unavailable for travel (Frank 55). Many preachers 
• 
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also often neglected their wives and families due to excessive travel and lack of 
resources. Itinerancy had some limitations not only today but in the time of Asbury. 
" 
Messer identifies concerns regarding the relevancy and effectiveness of the 
itinerancy system to serve today's Methodism, particularly in the United States. He points 
out several limitations of the itinerancy system. 
" 
First, from a cross-cultural point of view, Messer observes that early itinerancy 
proved disastrous in evangelizing and ministering to Native Am"ericans. Itinerant pastors 
appeared irrelevant and ineffective due to frequent changes of appointments. These 
preachers were insensitive to cultural differences, spiritual values, and language 
differences (160). 
Second, Francis Asbury received the same salary as his travelling preachers. In 
making appointments, salary was not a problem. The preachers were ready to "serve 
impoverished people or to establish new mission outposts. Gradually, changes in equal 
compensation for salaries "and expenses developed. By 1860 the general conference of the 
Methodist Episcopal Church decreed that each quarterly conference could determine the 
" 
" 
preacher's salary. In the second half of the nineteenth century, the payment changed from 
" 
" 
connectional toward a more congregational-oriented system. Bishops in the United States 
all received the same salaries. District superintendents within a conference have similar 
salaries with modest differences. Connectional commands govern minimal compensation 
for pastors, but congregational considerations determine upper limits. The itinerancy now 
serves primarily the clergy rather than the church. Writing in 1991, Messer notes that the 
discrepancy between the salaries and benefits of the lowest-paid and highest-paid pastors 
• 
both within and between conferences was alarming, especially the widening gap between 
• 
" 
" 
" 
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salaries and benefits of Anglo-American pastors and ethnic pastors. In addition, poor 
congregations are often unable to pay pastors' pensions or health insurance (164-65). 
Third, though since 1940s the Discipline instructed district superintendent to 
consult with pastors before making appointments , in today's practice, some bishops or 
district superintendents do not follow this decision. They do not do a proper consultation 
with the related parties. On the other hand, many pastors fear that such a consultation 
may lead to a "call" system in which the pastor-parish committee will select their own 
" 
pastor. Consultation here means "to ask the advice or opinion of" or "to deliberate 
together" or "to have regard to the opinion or perspective of another" (Messer 165) . 
• 
Mess~r highlights the importance of including the person and the role of district 
superintendent in the consultative process. He argues that a bishop can well know the 
hopes and needs of the" pastor and the local congregation. To support his view, he quotes 
Bishop Nolan B. Harmon, "The appointment be made by a competent, impartial, 
untrammeled authority (the bishop), whose power and duties must be outlined carefully 
and ordered by the whole church (166). 
Fourth, itinerEmcy requires all the pastors to offer themselves "without reserve," 
ready to go where they will be sent. The early circuit preachers who were mostly 
bachelors had no problems to pledge themselves without reserve, but in today's situation, 
some married Methodist pastors find this practice impractical. They challenge the notion 
of "ministerial covenant:" 
" 
It is impossible to take the covenant language about offering yourself 
without reserve literally. The reality is that we are in more than one 
covenant. My marriage covenant was not simply made with my husband, 
but it was also made with God. (qtd. in Messer' 168-169). 
" 
• 
• 
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Messer realizes the necessity of ministerial covenant but he argues that human covenant 
is a fragile framework. Christian ministry requires a covenant that is rooted in 
relationship with Christ and the personal conscience of every person (167). 
Fifth, the assumption of itinerancy promises a pulpit for every preacher and a 
pastor for every congregation. Horace G. Smith is skeptical: 
• 
• 
• 
We have overworked the notion that every clergyperson is "entitled to an 
appointment and need to re-emphasize the corollary that every church is 
entitled a competent pastor." The moral and legal implications of 
imposing an ineffective or incompetent (or worse yet an immoral) pastor 
on an unsuspecting congregation have barely been explored. (qtd. in 
Messer 168) 
The Methodist Church needs to look at this issue from both the pastors' and 
congregations' point of view. As much as Methodists need to protect the pastors, they 
also need to protect local congregations from disastrous appointments that wreak havoc 
upon people's lives and' ministries. Nevertheless, Messer points out that churches that 
abolished guaranteed appointments seem to have more problems. For instance, the . 
. 
Southern Baptist Convention's 1990 report showed that within eighteen months, 2,100 
pastors had been fired a 31 percent increase over the rate of six years earlier. On the 
other hand, the guaranteed appointment in the United Methodist experience could be 
equally disastrous to the church. Messer notes that every conference has pastors clearly 
unsuited for the parish ministry, but bishops are forced to move them routinely from 
place to place, waiting for the next congregation to be disrupted, if not destroyed. To 
• 
retain the credibility and viability of the itinerancy and guaranteed appointments, the 
Methodist church needs to develop expeditious systems of support and reeducation to 
enable pastors to exist with dignity and to resume their ministry (170) . 
• 
• 
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• 
Sixth,itinerancy promises equal opportunity for every itinerant minister to serve 
in any place. In the implementation, this promise is unable to cross boundaries especially 
in terms of race and gender. Women and persons of color tend to receive less favorable 
appointments and have less opportunity to be elected or selected to a prominent role in 
the denomination. From a sociologist point of view, Sally B. Geis, is skeptical about the 
practice of itinerancy: 
• 
Clergy cannot be treated as a homogeneous group, anyone of whom can 
be appointed to any congregation. Sometimes conference boundaries must 
be transcended in order to find the best possible person to fill a particular 
pulpit of to achieve a special missional task. (qtd. in Messer 171) 
Drawing out the limitations of the itinerancy system in the United Methodist Church, 
Messer challenges Methodists to revision itinerancy to suit the needs of today's church. 
He concludes by quoting Frederick A. Norwood: 
It matters not what happens to the itinerancy .... What really matters is that 
Methodists of our day recover the vision that has been ours from the 
beginning, accept the special call to a world parish without looking back, 
and understand, as Wesley wrote to Joseph Benson, "We are debtors to all 
the world." (174). 
• 
The Methodist Church in Indonesia faithfully observes this itinerancy tradition. 
Every year during annual conference, all pastors and probationers receive their 
appointments. For some pastors, almost every year they will be appointed to a new 
church. For other pastors, if they have no change, they still need to have the renewal of 
their appointment. The practice is inherited from the Methodist missions in the past. 
While their American counterparts have been trying to develop a better system, GMI still 
holds to the system they inherited from the Americans. 
Looking from a broader view, Richey and Frank (31) argue that church structures 
and offices are always expressive of cultural contexts where they belong. Leadership is 
- - --
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The appointment is effective only when accepted by all parties and enabling both pastors 
and local churches to grow according to their potential. These three parties involved: the 
• 
appointing office (bishops and their cabinets), the recipient the local congregations, and 
the itinerant pastors/the appointees. 
The appointing office. If the church is to promote trust, then predictability is 
• 
. essential. Trust will occur when an organization has a clear position and process: who 
holds the appointive power? Who is involved in the process? How does the process 
'\lork? Bishop as the central of episcopacy has the prerogative to appoint members 
(pastors) of the annual conference; nevertheless, bishops do not work alone. First, the 
bishop works with the cabinet (district superintendents or DSs). Second, the process 
requires a series of consultations that involve DSs, Parish-Pastor Relationship Committee 
(PPRC), and pastors. All pmties, the appointing leaders (bishops and their cabinets), 
pastors and congregations are part of the process. • 
• 
Predictability is possible when leaders (bishops and their cabinet) make their 
positions clear. Predictability reflects the integrity of the structure, which can be achieved 
when the church has a clear sense of "what it is and what it is to do." Leaders need to 
• 
understand the direction and dynamics of their structure. For instance, although 
Methodist bishops have a special power, but it is not what it is popularly known as an 
absolute power, therefore, they cannot lead like dictators. Bishops' power lies in their 
person (charisma and competence) and not so much in their office. 
A clear structure and its procedure are important, but the personnel who hold the 
offices are equally important. Bishops are elected by the general conference, consisting of 
both pastors and delegates from all local churches. District superintendents are appointed 
00 _ _ . -
• 
• 
.' 
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by bishops to assist with oversight duties. Like the appointment system, election of the 
bishop is equally important in that the election shows Methodism's durability. The 
bishop' s election may promote unity when it is being done in a loving spirit, seeking the 
best for the Church. In contrast, the election may indeed trigger division when it is 
dominated by personal ambitions or agendas. The current practice in which the bishop is 
• 
elected by the general conference that meets quadrennially shows the connectivity of the 
whole Methodist body. The general conference is the only one and concrete meeting 
where representatives of the whole Methodist connection come together. Nonetheless, 
this election comes with some limitations. 
The nominating of delegates to attend the general conference often became the 
nomination for the bishop's chair. In the UMC's records, Richey and Frank note that 
Almost all annual conferences consider their first-elected clergy delegate 
for General Conference to be their nominee for the episcopacy .... Each 
conference then seeks way to inform other annual conference about the 
candidate during the year leading up to jurisdictional conference." (l09) 
The democratic system seemingly gives equal right to every member of the annual 
conference and other delegates, but in practice more discernment is needed in order to 
elect the best candidate. Campaign, collusion, and even conspiracy are unavoidable. For a 
• 
democratic system to function well, voters need to have sufficient information of the 
candidates. In my observation, a democratic system works better in a more advanced and 
individualistic society. In a communal culture such as Indonesia where corporate feeling 
rules the election, many voters cannot vote objectively or intelligibly. 
In a situation when the Methodist Church has more than one annual conference 
and the congregations spread out in a wide geographical area, in addition to the expense 
of holding a general conference, the election of bishops calls for further studies. The GMI 
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requires a candidate for a bishop's election to have served in the annual conference at 
least fifteen years as an elder. GMI allows elders to be transferred to another annual 
conference through consultation of the council of bishops. In practice, most elders serve 
in their own annual conference and will have the best knowledge and interest of what is 
happening in their own respective annual conferences. The GMI needs to reconsider the 
• election of bishops in the annual conference instead of in the general conference; annual 
conferences need to have more autonomy to make decisions for themselves . 
• 
• 
This concern corresponds with needs for a more flexible structure. The 1996 
general conference of the United Methodist Church raised an important theme: "how 
• 
flexibiJity in structure and a broader leadership base impact mission at the local church" 
(Wood 538; Couture 569-72). The assembly pointed out the importance of seeing United 
Methodists as God's people with flexibility of structure that makes room for the Holy 
• Spirit to work. These two themes challenge the church to allow each group to be more 
visionary and creative regarding the ministry each church feels God calls them to do. 
Looking at the progress of the society and technology, these two questions raised 
by the UMC members are also valid for Methodist churches worldwide, including GMJ. 
• 
As an example, in many places Methodism has grown large with different ministries, 
including schools, hospitals, publishing houses, funeral services, and others. Within these 
ministries, each has their own agency and management and they can be quite detached 
from the general or annual conference. For instance, for GMI Region I, apart from the 
• 
headquarters in Medan and other local church buildings, the church has fifty-one schools 
(forty kindergartens, forty-six primaries, thirty-nine junior high schools, twenty-three 
senior high schools and three vocational schools). Many schools provide kindergarten up 
• 
• 
.. 
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to senior high education with more than one thousand students, one seminary, one 
university with about 39,000 students, four medical clinics/hospitals, and one Chinese 
funeral parlor and cemetery (Notulen Konferensi Ta/llInan GMI Wi/ayah I, 2005). 
Richey quotes Bishop James O. Andrew who lived less than a century after 
Wesley had seen the limitation of the Methodist structure: 
• 
• 
When we first visited an Annual Conference, the most we had to do was to 
examine the characters of the preachers, take the numbers, attend to the 
finances , (a very small business about those times), read out the 
appointments, and go home. We had no schools or colleges, no Tract, 
Missionary, or Sunday-School Societies, to manage. We had not a dozen 
associations whose complicated machinery requires several days to adjust 
and keep in proper order. ("Methodism" 528). 
The challenge of the episcopal leadership is to adapt and thrive in changing 
circumstances while holding firmly to the gifts and strengths of their heritage and 
purpose (Richey and Frank 33). Without proper management and administration, the 
• 
church with its enormous ministries unlikely will be able to function well. 
• 
The United Methodist Church, much larger than the GMI, manages its church 
• 
• 
properties well. Tuell says that United Methodist churches are not owned by the 
conference. The local church owns its own property, subject to certain checks and 
.balances. The church applies the trust clause in the Discipline a simple paragraph that 
needs to be included in every deed of property secured by a local church. The trust clause 
• 
affirms that the local church holds the property in trust and in accordance with the 
Discipline. The basic reason for the trust clause is to give assurance to the donators for 
land and building of a local United Methodist church that this money will always be used 
for that or a similar church purpose (149). 
• 
• 
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• 
• 
Deploying power to all levels, the annual, district, and local conferences will 
make GMI more flexible and ready to cope with the challenge and demands of the 
society. By giving more autonomy to local conferences, the church will promote the 
culture of trust and invite more local participants to take part in the church's ministry 
because by giving the ownership to the local church the ministry becomes more visible 
and closer to the local congregation. 
Local congregations. An appointment is effective only when the itinerant pastors 
• 
fit the church to which they have been assigned. The church needs to balance the right of 
the local church and the governing power of the central authority. GMI applies an annual 
appointment system. In my observation, every year, approaching the annual conference, 
all pastors begin to feel restless and try to make their strategy to maintain their positions 
or to find better places. Congregations begin to feel anxious, worrying about who will be 
their pastors. They worry if they can continue their ministry program or if they can work 
together with their new pastors. The newly appointed pastors need a few months to know 
and adjust to their new churches (in fact, one year is too short to know a church and the 
local culture to which the church belongs). Then they will be anxious for another couple 
of months to find ways to secure their position or to seek better ones as the annual 
conferences are approaching. No pastors can serve the church effectively if their days are 
filled with uncertainties and unpredictability. The obscure procedures have given room 
for collusions and nepotism to take part. Approaching the annual conference, lay leaders 
begin to call the district superintendents or bishop to request pastors, whereas pastors 
either will try to influence their DSs/bishop or collude with some lay leaders to seek 
appointment at the church of their choice . 
• 
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Luscombe's discussion of the dilemma in the British Methodist Church may shed 
some light upon this problem and gives some groundwork for the following discussion. 
The connectional nature of Methodism is made visible through the appointment by which 
the central authority or annual conference deploys all pastors to serve in local churches. 
In 1999, the British Methodist Church began to work on the power tensions between 
local churches and the central authority/annual conference. The report "Called to Love 
and Praise" describes that "the connexional principle" recognizes the mutuality and 
interdependence of all parts of the whole church and presents the greatest possible degree 
• 
of autonomy for all levels of the Church (local, circuit, district; 34). 
In Wesley's day, itinerancy started with interest from people who voluntarily 
connected themselves to Wesley and his work. Itinerancy was intended to prevent 
• 
preachers from becoming absorbed in pastoral care to the detriment of the Methodist 
mission work. Today as Methodists developed from a religious society into a 
church/denomination, the Methodist Church needs to develop the itinerancy system in 
order to hold together the sometimes competing understandings of the central authority 
and the local churches. The church needs to balance the authority between central 
planning and policing and local freedom and flexibility . 
In his discussion about the place of ministry in the Methodism, .Luscombe admits 
that the relationship between pastors and congregations is complex, both in practice and 
theology: 
The Methodist understanding is not adequately described by either the 
congregational principle that the whole Church subsists in the local and 
that therefore the local congregation has God's authority to call and 
ordain, or the Catholic position that 'the local church' is the whole 
diocese, so that the Church is defined by all those in communion with the 
local bishop through his college of priests. (34) 
• 
._-----
The 80 
The Methodists need to have mutuality between the local church and the annual 
conference that makes space for open dialogue and trust. The central authority needs to 
recognize that the church is immersed in the particularities of God's action in history as 
well as in geographical and cultural particularities. The church's ministry is most evident 
in the local context. Local autonomy is necessary for the church to express its own 
• 
cultural identity and to respond to local calls of mission and service in an appropriate 
way. Likewise, the local churches need to see their dependence on the larger whole as 
necessary for their own continuing vitality and well-being, Such local autonomy may also 
need to be limited from time to time in the light of the needs of the whole Church (33-
35). 
Pastors/appointees. GMI only recognizes ordained pastors/pendela, literally 
meaning priests (equivalent to elders in UMC terminology), as full members of the 
annual conferences. The 2005 Discipline requires all the candidates to start as Calon 
Guru fnjil for two years before they are confirmed as Guru fnjil (equivalent to deacons). 
If they meet all the requirements, they will be accepted as members on trial of the annual 
conference. Probation time ranges from two to five years based on Badan Pemeriksa, 
Pelatihan dan Penetapan Jabatan (BPLPJ, Board of Ordination covering the 
-
responsibilities of training and selection) assessment and recommendation, the Sidang 
Pendeta, Council of Elders that meets every year during annual conference to decide the 
candidates' eligibility for ordination. Ordination also enrolls the candidates to the annual 
conference. 
The pelldeta is ordained to a lifetime of ministry of service, Word, sacrament, and 
order (Disiplin 2005, pasa! 61). The GMI Disciplirie lists practical duties of the pastors. 
---- -- ---
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The church needs to provide more written information for the candidates with the 
ontology or theology of ordained ministry. 
• 
Jane Leach argues that everyone should be able to articulate his or her respective 
identities. The title Presbyter is a public identity in society that contains a collection of 
assumptions and expectations of adherence .. Like any public identity, this title is also a 
personal negotiation of being recognized as a presbyter. A person does not need to have 
. 
to take on all the expectations of the Christian tradition or the local congregation, but he 
or she does need to negotiate with these expectations if he or she is to be publicly 
recognized as a presbyter. Leach defines the identity of a presbyter based on the concept 
of embodiment, a key concept in social anthropology: 
A presbyter is one whom the Church has recognized as one who is able 
and willing self-consciously, publicly and articulately to live the life of the 
baptized so thai the baptized can see how they are to be in any particular 
time and place; so that the baptized have someone to be with them in the 
gap where they are called to be; not someone with the answers, but 
someone able and willing visibly to live their life and audibly to articulate 
their questions and pray aloud the inarticulate prayers of the whole 
creation as it groans and waits for fulfillment. (26) 
Leach explains that presbyters are first and foremost people who have seen to be in 
Christ. They have been considered worthy to lead the baptized or community of 
• 
believers. Presbyters are called not to take over the ministry of God's people (the laos), 
but they are to exercise the ministry of the Church visibly and to talk about it and enact it 
in ways that help others to recognize and participate in and celebrate the mystery of God 
as an intimacy in human flesh. Presbyters are not required to be more perfect than the rest 
of the laos, but they are called to live in the gap between the now and the not yet. They 
have been recognized to have the gifts and graces to do it publicly, within the 
worshipping community as well as the wider community (22-32) . 
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Therefore, presbyteral ministry is also priestly ministry because, first, presbyters 
represent the whole people of God interceding on behalf of the world, putting themselves 
within the stream of grace that they may be channels of grace to others. This presbyteral 
role reminds all Christians that they are a people who live in the gap between the now 
and the not yet, in the place where God is active, so that Christians can be channels of 
.. 
. grace for the life of the world. Believers are also a royal priesthood, a chosen people, an 
, 
identity that do not privilege them above other peoples, but available to draw others into 
• 
the gap between the now and the not yet, to free them from the tyranny of the past and 
, 
future. Christians are called to lead others to this place, the now and not yet, and into this 
• 
quality of attention that makes room for the Spirit of God to work, not to draw attention 
to themselves but to Christ. 
Leach is concerned that churches make light of ordained ministry, which is often 
evident in the lack of funding for appropriate training and the lack of discernment about 
those whom they would really ask to do things for the church. When the church takes the 
preparation lightly, it neglects the ministry of the whole people of God because those 
who are called to presbyteral ministry are called to embody and articulate the life of the 
• 
community of believers. This calling is made possible when pastors allow Christ to dwell 
in them. Then they find that they recognize him embodied in others and, most 
wonderfully, in themselves. They will no longer regard anyone from a human point of 
view but see other humans and themselves in the light of God's grace . 
• 
Ordination belongs to the church and the church has authority to set certain 
expectations for all the candidates. The early Church required maturity, experience in the 
faith, knowledge, character, capacity to serve as an example, and natural abilities to lead . 
• 
• 
• 
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Churches prohibited persons who were too young in years or' young in the faith from 
ordination until they attained maturity as evidenced to the community (Campbell 26). 
Indonesia is a religious country. In rural areas and some communities, pastors are 
treated as community leaders. In urban communities the gulf between pastors and 
ordinary Christians is narrowing considerably. In the church, though people may no 
longer look up to pastors as sources of knowledge, sometimes they may still consider 
pastors as sources for wisdom or emotional and spiritual support. In brief, to be a pastor 
is also·to be a leader in the church community. • 
Methodist pastors are missionaries assigned to a local church or charge on behalf 
of the whole church. They are charged with evangelical outreach to lead congregations in 
planning and goal setting for mission. Further, pastors take the initiative in selecting, • 
training, and deploying lay involvement and leadership. Pastors ensure the observation of 
• 
the Methodist Discipline as well as make reports and pay their apportioned funds to the 
• 
conferences (Frank 193-94). It is a painful experience, both for the pastor and the 
• 
congregation, for a pastor to enter a ministry beyond his or her own capabilities. Using 
• 
the imagery of fishermen, Dennis M. Campbell says that these pastors may never "cast 
. their nets into deep water prefen'ing to fish in the pool rather than to risk the deeps where 
• 
all may be lost" (90). Consequently, congregations also will flounder and never grow 
• 
beyond the level of their leaders' maturity. For this reason, the early Church prohibited 
young persons and new believers from ordination until they attained maturity as 
evidenced to the community. 
As a measure of maturity, both Methodist churches in Singapore and Britain 
accept a member on trial (or a probationer) only if he or she is already a local preacher 
• 
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• 
• 
(Book of Discipline Singapore 175). Years of service as local preachers serve to discern 
and test one's calling and endurance. To obtain his or her license, a local preacher needs 
to have sufficient knowledge of Methodism, preaching skills, and basic pastoral skills. 
Unlike candidates for ordained ministry, local preachers are not required to go through 
formal theological training. The Board of Ordained Ministry will guide them in deciding 
• 
a seminary for their theological education if they want to join the ordained ministry and 
• 
become members of the annual conference . 
• 
Ordained pastors are ministers of the Word and sacrament. They are responsible 
for teaching the Bible, liturgical leadership, and ordering the life of the church (Campbell 
33). Many churches will pass this responsibility to the seminaries. Theological training 
involves more than obtaining a theological degree. In principle, in line with the progress 
of society, the intellectual level of pastoral leadership has to mirror the development of 
the wider culture. Shawchuck and Heuser suggest six qualities to indicate the maturity of 
pastors-leaders: 
1. The ability to think in longer terms beyond the day's crises, beyond the 
horizon. 
2. In thinking about the congregation, grasping its relationship to larger 
realities the community/society of which the church is a part, even to global and 
environmental trends. 
3. The ability to reach and influence constituents beyond their local 
congregations. The capacity to rise above local condition may enable them to bind 
• 
together the fragmented constituents that need to work together to solve a problem . 
• 
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4. The ability to set vision and values and to motivate others as well as to 
understand intuitively the nonrational and unconscious elements in relating to other 
constituents inside and outside the church. 
5. The political skill to cope with the conflicting requirements of multiple 
constituents. 
6. The ability to think in terms of renewal, to seek revisions of process and 
structure required by ever-changing reality (22). • 
Apart from biblical foundatibn and other pastoral and managerial skills provided by the 
• 
seminaries, the church needs to identify how the church can equip the ordination 
• 
candidates so they can serve effectively. 
In order to function well, every organization or institution needs clear philosophy, 
• 
vision, and core values to provide direction and guidance for its constituents to work 
together. GMI Discipline requires each candidate to study Methodism, including 
Wesleyan theology, GMI Discipline, and the history of the Methodist Church in 
• 
Indonesia: Since 2001, under Bishop Bachtiar Kwee's leadership, GMI began to pay 
• 
more attention to these three subjects and to translate Wesley's writings and sermons into 
the Indonesian language. Methodist pastors need to know Methodist's doctrines, 
tradition, liturgy, history, and church polity. These five elements serve as the Methodist 
. identity and connecting glue. More importantly, as the church grows larger, these five 
elements serve as their core values and points of agreement to prevent breaking apart and 
to promote unity, inwardly as a person of God's calling and outwardly as the Church, 
which exhibits the life of the Spirit. 
• 
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Conclusions 
Unity begins with the indwelling of the Holy Spirit in believers' lives. The 
presence of the Spirit reconciles Christians with God, restores the broken image, and 
makes them whole (one). Inner unity leads every believer to seek to live in unity with 
others, including people who are different in regard to gifts, abilities, education, ethnicity, 
• 
. and cultural background. 
The unity of the body of Christ and the unity of the triune' God demonstrate ways 
to live in unity and diversity. The unity of the early Church is most concrete in their 
. . 
sharing of resources they practiced helping less fortunate people within and beyond the 
community. This act of giving displays the unity of the body of Christ and reflects the 
dynamic relationship within the triune God. Each person seeks to give and surrender to 
one another in delight. The character of the Trinity can be seen in Jesus' life and ministry 
characterized by his sacrificial, self-giving ministry. • 
The inner unity of the community of believers manifests through the Church's 
ministry. Such an organic unity is a matter of church administration and a unity in 
mission in administering the shalom inviting others to join in experiencing God's grace 
and hope as believers live in between the now and the not yet. 
• 
In order to function well, the church needs order and structure. Every church and 
denomination needs to define and redefine a system to enable the church to stand together 
in unity and in ministry to the world. The church shapes and is being shaped by the 
culture where it belongs. The founders of Methodism established the episcopacy and the 
itinerant system to hold the church in organic unity. Episcopacy and itinerancy were 
formed in response to the needs of the Methodist movement in the eighteenth century . 
• 
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The system sustained the Methodist movement's ministry and caused tremendous 
growth, especially on the American continent. Nonetheless, the church, should not 
• 
assume the system that worked in the past will continue to be effective in the present and 
the future. 
The church needs to read the signs of the times. Episcopacy and the itinerancy 
• 
may continue to uphold Methodism' s ongoing ministry, but these systems must respond 
to the challenges of the time and the demands of their local conkxt. These two systems 
worked well when the society was much more homogenous. In fact, the practice of 
, 
itinerancy developed differently in America than in Britain. GMI needs to redefine and 
work out a better system that will serve its situation. The systems that work in America 
may not work in Indonesia. The systems that worked in the eighteenth century, may not 
work in the twenty-first century. Everything changes, including church ministry, except 
the unconditional love of God whose presence through the indwelling of the Holy Spirit 
continuously seeks to embrace everyone, to make them one with him, one with the other 
members of his body, and one with his entire creation . 
• 
• 
• 
• 
• 
• 
• 
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CHAPTER 3 
METHODOLOGY • 
This study was inspired by the conflict between a group of GMI pastors who 
declared themselves as a preparatory annual conference of the GMI or KTWS and the 
Region I leaders. This conflict has created confusion and a sense of restlessness among 
• 
. GMI constituents. This study sought to identify GMI pastors' understandings and 
perceptions of factors that currently threaten GMI's unity. By defining the threats, this 
• 
study aimed to identify some possible approaches to this problem. By identifying the 
threats to GMI's unity, this study aimed to draw out some possible solutions to help GMI 
achie~e unity, both inner unity (unity of the Spirit) and outward unity (organic unity). 
This purpose was accomplished by combining and comparing various data from 
ethnographic research including interviews, observations, and reviews of the related 
• documents. Based on the data, research explored and defined GMI pastors' understanding 
and expectations of church unity and identified practical solutions grounded in biblical 
and theological principles of church unity. 
• 
Research Questions 
• 
Four primary research questions guided the scope of this study. 
Research Question 1 
What are GMI pastors' perceptions of factors that threaten unity in the GMI? 
This question identified pastors' opinions and knowledge regarding factors 
• 
threatening unity in the GMI. The primary question was broken down into two sub-
questions that serve as a framework for the interview: 
1. What are internal and external factors that threaten unity in the GMI? 
• 
• 
, 
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2. Do you believe that the GMI can overcome these factors that threaten unity? 
If so, how? If not, how must the GMI respond to these factors that threaten unity? 
Research Question 2 
What are GMI pastors' understandings of biblical teachings regarding unity in the 
body of Christ? 
• 
• The purpose of this research question was to determine the level of awareness 
among GMI pastors regarding the biblical principles of church unity that apply to the 
• 
GMI problem. Further, . the research question aimed to make pastors aware of the GMI's 
current problem in light of the biblical principles of church unity. This question was 
divided into three sub-questions: 
1) What do you believe the Bible teaches about the unity of the body of Christ? 
2) How would you interpret this teaching in terms of unity of the Spirit and the 
• 
institutional unity? 
• 
3) What are the implications of the Bible's teachings on unity for the GMI? 
• 
Research Question 3 
• 
How do these teachings on unity apply to current practices in the GMI? 
• With this question, the research aimed to identify the biblical foundation of 
practices in the GMI. This question was divided into three sub questions: 
• 
1. How would you rate practices that contribute to unity in the GMI using the 
scale 1-5 with (1) very good, (2) good, (3) fair, (4) bad, (5). very bad 
2. What positive practices in the GMI contribute to unity? 
3. What negative practices in the GMI limit, hinder, or reduce unity? 
4. How can these practices be improved in order to foster unity in the GMI? 
" 
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• 
Research Question 4 
What do OMI pastors believe arepossible approaches to the problems that 
currently threatening church unity? 
This question aimed to detect possible approaches to the problem that can be used 
as pointers for future research. This question was divided into two sub-questions: 
• 
1. What are possible approaches to the problem of unity in the OMI? 
. 
2. What practical steps will support implementation of these unity-solving 
• 
approaches? 
Participants 
This research involved two categories of participants. 
Carefully Selected Participants 
• 
A group of forty-five pastors, both male and female, were invited to participate in 
this research. Designated pastors were the primary contributors for this research. Their 
responses to the research questions were quoted verbatim. 
To obtain reliable and accurate data, all participants were required to meet the 
following criteria: 
1. Participants must have been in church ministry either as a church pastor or 
• 
involved in church polity and administrative affairs for more than ten years. 
2. Participants are believed to have substantial knowledge based on direct 
personal experience with Indonesian churches. 
3. Participants have broad perspectives and conscious respectful awareness 
regarding sensitive social and political dynamics in Indonesia . 
• 
" 
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4. Participants are respected figures in their respective denominations or other 
Christian communities or organizations in Indonesia. When possible the participant was 
recommended by other reputable church leaders. 
Supporting Participants/Secondary Contributors 
Ethnographic research takes place in a natural setting, naturally involved other 
people with direct knowledge of the situation in order to enhance the research. I was also 
. 
a participant observant. Apart from the forty-five interview respondents, in order to 
obtain a more comprehensive view this research also opened for contributions from other 
• 
leaders and GMI pastors who did not meet the participants' criteria. Their contributions 
have helped to enhance and complement responses from the forty primary contributors. 
Instrumentation 
• 
This study employed three instruments. 
Interview 
In order to obtain a more holistic understanding of the problem faced by GMI, 
• 
this study identified the phenomena both within and outside the GMI. Therefore, this 
• 
study utilized a semi-structured interview to encourage participants to express and share 
freely their opinions, expectations, and feelings about GMI. Questions were presented in 
open-ended sentences. The interview involved a group of forty-five pastors or more, forty 
from GMI and five from other denominations/ecumenicalleaders. The demographic of 
the participants can be found in Table 3.1. 
• 
> 
, 
Table 3.1. The Profile of Participants 
Notes: 
No. 
I. 
2. 
3. 
4. 
5. 
• 
Code 
MI 
M2 
M3 
M4 
M5 
Age Group 
B 
B 
B 
D 
D 
Code: M (Male) F (Female) 
Ethnic Group 
x 
y 
y 
X 
Z 
Ministry Experience 
1&2 
1&2 
1 
1&2 
1&3 
A2e Group: A ( 30-40) B (41-50) C (50-60) D (60 and above) 
Ethnicity: X (Chinese-Indonesian) Y (Batak) Z (Other ethnic groups) 
Ministry Experience (present and previous positions): 1. local pastor, 2. other 
leadership capacity apart from local church 3. serve (has served) as a district 
superintendent or bishop 
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The interview aimed to encourage interviewees to express their opinions and 
feelings about the GMI. The identities of participants were highly encoded to protect 
personal information. 
I conducted thirty-one interviews in a conversational, semi-formal manner via 
preplanned scheduled appointments. One interview was conducted via telephone calls, 
and thirteen interviews were conducted bye-mails. I invited the participants through 
telephone calls and provided them with a brief explanation. For some participants who 
were e-mail users.prior to the interview, I sent them handouts of interview questions. I 
made notes during the interviews and clarification was done through telephone calls and 
e-mails during transcribing. All the interviews were guided by the research questions 
with a slight adjustment for non-Methodist pastors. I interviewed these non-GMI pastors 
to obtain broader perspectives of church and social culture in Indonesia. 
The 93 
In correspondence with the Indonesian culture, I started the interview with a brief 
explanation of my research and interview questions. To maintain good rapport with 
• 
interviewees, the interview conversations mostly progressed in a discursive rather than a 
linear manner. Some flexibility with the designated interview time frame was necessary 
due to the cultural reality that the people we~e not generally time conscious . 
• 
, . Pilot Interview 
. 
Questions are crucial for a successful interview. A useful research question 
enables satisfaction of the research data gathering goals in a reasonable time frame. A 
pilot interview of five volunteers was employed in an effort to develop successful 
research questions. The five pilot interviewees represented actual participants for the 
interview: four GMI pastors and one from another church (Gilham 53-57). The pilot 
interview contributed to the validity of the interview questions. 
Observation 
As a rule, observation in ethnographic research is comprehensive, that is 
• 
continuing and total (Wiersma and Jurs 253). The observer is required to understand the 
• 
context in which individuals thinking and reacting. According to Michael H. Agar, the 
• 
personality and the cultural background of the ethnographer/researcher make pure 
• 
objectivity impossible (91-111). 
• 
As a GMI pastor, my observation had dimensions of emic (insider) and etic 
(outsider) perspectives. I grew up in a Chinese Indonesian Church, namely the Holy 
Word Christian Church in North Sumatera. Holy Word Christian Church calls itself a 
New Methodist denomination. The church shares the tradition of the Chinese churches in 
Southeast Asia. Growing up in P. Siantar (North Sumatera), the center of the Lutheran 
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Batak church, I was familiar with Batak culture and Lutheran churches. The Nommensen 
University that serves as a center for theological education in Indonesia, especially for 
Lutheran churches, is located in P. Siantar. I joined the GMI in July 2002. Before this 
date I had served in two different denominations in Singapore, namely the Presbyterian 
and Methodist. I also studied in the Wesley House, Cambridge, United Kingdom for a 
year. Wesley House is one of the four Methodist seminaries that help to prepare ' 
. 
candidates for Diaconal and Presbyteral ministries of the British Methodist Church . 
• 
- As a GMI pastor, I was part of the subject being studied and had access to internal 
information. Growing up in a non-GMI church and having served in other church systems 
and cquntries, I also saw the church from an outsider's perspective. 
Observation focused on dynamics related to the church unity problem within the 
GMI. I had opportunities to attend some meetings and had some impromptu interviews to 
-
clarify and gather more information of the situation. Michael Quinn Patton calls this 
approach "people oriented inquiry," which requires the researcher to be close to the 
people and situation being studied. The researcher is also must personally understand the 
details of what goes on (32). 
I present my observation's results in descriptive form in Chapter 4. The field 
notes included details of the events, answered questions such as when and where, and 
gave descriptions about the situation. I did not include the field notes in this paper but 
have been kept them to support the validity of this study and for use for further research . 
• 
• 
• 
• 
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Re\'iew of Related Collections and Documents • 
In this research, I reviewed collections in GMI headquarters' archive as well as 
• 
private collections and papers about Methodism in Indonesia owned by some senior 
pastors and church leaders. 
Reliability and Validity 
Qualitative study occurs in the natural setting, which makes study replication 
difficult. The credibility and recognition of the research depends on the persuasive 
presentation of the procedures and results as well as on the credibility of the researcher 
(Patton 9). I presented the results of this research in a clear and logical manner in Chapter 
4 and in interactive discussions (with the literature from Chapter 2) in Chapter 5. This 
method of presentation enables readers to acquire an adequate understanding of the 
research so adjustments can be made about its replicability within the limits of the 
• 
research context. 
• 
In this study, reliability depends on the credibility of the interviewees and the 
• 
interviewer, the presentation of the data to demonstrate the integrity and accuracy of the 
• 
findings, and the consistency among the data from interviews, observations, and other 
related resources. 
Data Collection 
• 
Before formal contact with the pastors, I made the invitations through telephone 
calls and e-mails. On the first contact, verbal information about this research project and 
the study's purpose was given to each interviewee. E-mails or facsimiles gave written 
information prior to the interview sessions so interviewees could begin thinking more 
seriously about the GMI situation. By sending out some information prior to the 
-- _ .. _--
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• 
• 
interview, interviewees would also have opportunity to recall their experiences, 
observations, and possible solutions for the problem in the GMI. 
Each interview was conducted in one meeting taking forty-five to ninety minutes. 
Interviewees were available for clarification when the results were being coded and 
transcribed. In addition to my own observations of some events and visitations to 
churches and institutions that were part of the conflict within GMI, I also consulted 
. 
several GMI pastors and members who did not meet the participant criteria but who had 
• 
some observations or knowledge of the problems currently troubling the church. The 
purpose of involving more observers was to provide more accurate and consistent data. 
By having more observers, I also believed each observer could help support and enhance 
others' observations by identifying a more comprehensive view of the problem. 
Data Analysis 
For data management, all interview results were transcribed according to the order 
of the interview questions. In doing the interpretation, first I carefully reviewed and 
analyzed each individual's data and let the data saturate my mind. Second, after 
identifying the unique contributions of each interviewee, I began to see data categories 
and the levels of significance and relevance to the goals of the research. I began to divide 
the data according to their categories according to themes and issues. In terms of level of 
contributions, some data might stand independently but they are critical for making sense 
to the research problem and are useful for verbatim quotations. Some data could be used 
to add nuance to the write-up, and some were not relevant but could be used for other 
research (Lindlof and Taylor 211). 
• 
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Interpretation in qualitative studies requires an in-depth understanding of the 
context the situation, history, and biography. The deep involvement from designing the 
interview to the visitation to the respondents' residents and work places has made the 
transcription and interpretation of the data easier. I personally invited all the respondents 
through telephone calls and bye-mail. The personal approach and going to respondents' 
. work places and residents for interviews helped me understand their context, including 
. 
their church traditions and practices (Lindlof and Taylor 205, 232). All these discoveries 
made transcription job easier. Apart from those residing in Jakarta, I also made one trip to 
• 
Palembang, one trip to Lampung, and two separate trips to Medan for interview and 
attended several events where I gained a better understanding of the communities and 
their social context. 
• Qualitative study is liable to subjectivity, and it requires the researcher to have a 
good knowledge of the object of research (Patton 161). To balance the interview and my 
observation, in doing the interpretation, I also tried to discuss a few other GMI pastors as 
a check and balance to the research as well as clarification. 
Ethics 
The interview aimed to encourage interviewees to express their opinions and 
feelings about the GMI. Therefore, this study applied strict confidentiality to protect the 
participants' identities. The data was not printed in this paper but is available to prove the 
validity of this research and for further research for the GMl. 
• 
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CHAPTER 4 
FINDINGS 
This study attempted to identify factors that threaten the unity of the GMI and to 
identify possible approaches to the problem. The project was inspired by the conflict 
between the pastors who called themselves the KTWS with the GMI central leadership in 
• 
Region I. Because of the conflict, this study focused on GMI pastors and sought to 
identify underlying issues that hinder unity within the GMI. Issues were identified 
through perspectives, understandings, and expectations ofGMI pastors. 
Four questions guided this study: (1) What are GMI pastors' perceptions of 
factors that threaten unity in the GMI? (2) What are GMI pastors' understandings of 
biblical teaching regarding unity in the body of Christ? (3) How do biblical teachings on 
unity apply to current practices in the GMI? (4) What do GMI pastors believe are 
possible approaches to the problems that currently threaten church unity? • 
. Profile of Participants 
Participants were solicited for interviews based upon four criteria: (1) pastors who 
have been serving for at least ten years, (2) pastors who have a good knowledge of 
churches in Indonesia, (3) pastors who demonstrate sensitivity toward the social and 
• 
political dynamics in Indonesia and have a wide perspective of these phenomena, and (4) 
pastors who are respected figures in their respective denominations or other Christian 
communities. 
I conducted the interviews from middle August 2007 to early April 2008. The 
research included thirty-one direct face-to-face interviews, one interview by telephone 
call, and thirteen interviews through e-mail. Forty respondents came from the Methodist 
... _-- - -------
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Church in Indonesia (GMI), thirteen from the Annual Conference Region I, eighteen 
from the Annual Conference Region II, and nine from the Preparatory Annual 
• 
Conference (KTWS), plus five respondents who represent different denominations in 
Indonesia. These forty-five respondents represented different ethnic groups (Batak, 
Chinese, Javanese, Karo, Sundanese, and Sumba) currently serving in four different 
• 
• 
. provinces including North Sumatera (twenty-two GMI pastors and two denominational 
leaders), Palembang (eight pastors), Lampung (four pastors) and Jakarta (six GMI pastors 
and three denominational leaders). These forty participants from the GMI range in age 
from 36 to 76, and the average age was 46.7 years. Thirty-eight of the forty participants 
were male, and seven participants were female. Further, eleven participants were 
Chinese, twenty-one participants were Batak, and seven participants came from other 
ethnic groups. • 
• 
Respondents were identified primarily by recommendation from other pastors. I 
invited them to participate in this research, believing they met the participants criteria-
that they had knowledge of the history and current situation of GMI and experience in the 
• 
church life in Indonesia in general. Therefore, the number of respondents from the three 
divisions vary and the difference in number of respondents did not influence this study's 
• 
findings. 
Most respondents have some knowledge of the factors threatening GMI and the 
ideal of unity for OM!. All forty GMI respondents agreed that internal factors such as 
leadership, economy, human resources, church assets, and core values were the main 
factors threatening unity. Table 4.1. details the OMI participants' demographics. The 
other fine denominational leaders' names will be used appropriately and sometimes are 
• 
._-----------= 
• 
• 
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coded as E (ecumenical). They are top/senior leaders in their respective denominations 
and the Communion of Council of Churches in Indonesia (POI) with various capacities. 
Table 4.1. Profile of the Interview Gl\lI Respondents 
I. MI B X 1&2 
2. M2 B Y 1&2 
3. M3 B Y I • 
4. M4 D X 1&2 
- M5 D Z 1&3 ). 
6. M6 D Z 1&3 
7. F7 • C X 1&2 
8. M8 C Z 1&3 
9. F9 C X 1&2 
10. MIO A X I 
II. FII A Z I 
12. MI2 D Y 1&3 
13. MI3 B Y 1&3 
. 14. MI4 B Y 1&2 
15. MI5 B X 1&3 
16. MI6 B Y 1&3 
17. MI7 B Y 1&3 
18. MI8 C Y 1&2 
19. MI9 B Z 1&2 
20. M20 B Z 1&2 
21. M21 B Y 1&3 
22. M22 B Y 1&2 
23. M23 D Y 1&3 
24. M24 B Y 1&2 
25. M25 D Y 1&3 
26. M26 C Y 1&3 
27. F27 B Y 1 
28. M28 B Y 1&2 
29. M29 C Z 1&2 
30. M30 B X I 
31. M31 C X 1&2 
• 
32. M32 B Y I 
33. M33 D X 1&3 
34. M34 C X 1&2 
35. F35 A Y 1&2 
36. M36 A Y I 
37. F37 B Z 1&2 
38. F38 A X 1&2 
39. M39 B Y 1&2 
40. M40 C Y I 
Notes: . 
Code: M (Male) F (Female) . 
Age Group: A (30-40) B (41-50) C (50-60) D (60 and above) 
Ethnicity: X (Chinese-Indonesian) Y (Batak) Z (Other ethnic groups) 
Ministry Experience (present and previous positions): 1. local pastor, 2. other 
leadership capacity apart from local church 3. serve (has served) as a district 
superintendent or bishop 
• 
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General Findings • 
The conflict between the Preparatory Annual Conference (KTWS) and Region I 
originated from the issue of power and authority upon assets of a few mission schools in 
Medan (usually known as Pergltruan Kristen Methodist Indonesia or PKMI) in 2004. To 
obtain a better view of the situation, this section presents the chronology of the conflict 
gathered from the respondents and various sources. 
. 
In 2004, a group of laypeople from the GMI Gloria (a leading Chinese 
congregation) challenged the board of mission schools in Medan and requested Bishop 
Tambunan (Region I, 2001-2005) to change some members of the PKMI2's board who 
were considered founders of the schools. The board of the mission schools is made up of 
laypeople and pastors from GMI Gloria. The bishop made no significant decisions and • 
considered the conflict as merely a local congregational affair . 
• 
At the same time, a group of GMI Chinese pastors led by Rev. Fajar Lim began a 
• 
movement to start a Chinese annual conference. They were unsatisfied with the 
• 
leadership and church system in Region 1. In my observation (confirmed by several 
• 
respondents) at the dawn of the second millennium across Asia, a revival came among 
. Chinese communities. In Indonesia it was known as Visi Millenllium or the Millennium 
• 
Chinese-speaking Christians felt a strong call to form an alliance to foster the growth of 
Chinese churches in Asia, particularly in Indonesia, as a result of the revival. 
During the General Conference (13-16 October 2005) in Lembang, this group of 
pastors tried to propose a Chinese annual conference to the General Conference. Bishop 
K wee who led the General Conference ignored their appeal. He did not agree to have an 
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• 
• 
annual conference based on language or ethnicity. Also, only an existing annual 
conference can propose to multiply itself to form a new annual conference. The group left 
the general conference fueled with dissatisfaction as they felt both the annual conference 
and the general conference or the bishops were not open to or concerned with their 
struggles. 
• In 2005, after his consecration as bishop of Region I, Doloksaribu began to 
. 
inquire about the conflict. The situation became worse when the bishop reshuffled some 
• 
appointments at the Special Annual Conference (5-6 December 2005) in Prapat, changed 
some members of the school's board, and suspended some key leaders who proposed to 
begin a Chinese annual conference. As a result, GMI Gloria divided into two and the 
group of thirty Chinese pastors plus pastors who rejected the bishop's appointments later 
declared themselves as the FOl'll111 Keprihatinan dan Pemul71ian GMI or GMI 
• 
Revitalization Forum on 18 February 2006 in Medan. This forum was also known as the 
Reformers Group (QllO Vadis GMI). 
Several incidents happened that caught media and police attention as the newly 
appointed pastors tried to take over local congregations, but the existing pastors 
supported by church members refused to leave. Since then, both parties have filed 
• 
lawsuits against each other. 
Assisted by the Poldas/{ (North Sumatera Police Unit) on 4 April 2006, both 
parties agreed to form a reconciliation team. In May 2006, the reconciliation team agreed 
to form a Kol1fa Wi/ayah Sel1lentara (Preparatory Annual Conference or KTWS) under 
Region I, subsequently, Region I would learn more about the KTWS and propose it to the 
General Conference in 2009. The team agreed to sign the agreement at the PGI-Medan 
• 
• 
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Office. Nonetheless, the team from Region I did not appear and the Region I Office 
denied the existence of KTWS. The reformers team with the blessings of the PGI-Medan 
Office began to function as a preparatory annual conference of the OMI and had their 
annual conference in Brastagi, North Sumatera, on 12-16 July 2006 attended by sixty 
ordained pastors. The Region I Office declared that these sixty pastors have resigned 
from OMI in the Annual Conference Region I in Prapat, 12-17 July 2006 (Notillen 
K01zperensi Talzll1wn GMI Wilayalz 12006; Quo Vadis GMl). 
Both parties cUlTently are working towards reconciliation. They hope to finalize 
• 
the points of agreement by the end of April 2008. Both parties also agreed to withdraw all 
lawsuits including those concerning OMI properties, but they have not yet reached a 
resolution. 
• 
Inspired by the conflict, this research attempted to identify major factors that 
threaten the unity of the OMI to seek possible approaches to solve the problems not 
merely this open conflict but also other latent issues that caused disharmonious 
relationships within OM!. 
The findings show that approximately one-third of OMI respondents (30 percent) 
mentioned ethnicity as a major factor causing tensions within the OM I: 
The Chinese Methodists are unwilling to mingle with their Batak 
counterparts. Whereas the Batak leaders are more focused on positions 
than ministry and the Chinese focused on money, they have neglected the 
mission work. (M24) 
The ethnic and cultural influences are still very strong. The ethnocentrisms 
are very strong among the Batak and Chinese; they tend to undermine 
other ethnic groups, saying that they are not so potentials. (M6) 
Some pastors recall the trauma from some incidents that caused church splits in 
Palembang, Lampung, and Medan. They said the church split because of ethnicity issues . 
• 
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In some places, the church split because they did not like to share their church buildings 
with Methodists from other ethnic groups. The major problem was because the GMI 
could not supply Chinese-speaking pastors. In Palembang and Lampung, a few groups 
decided to form their own churches where they could have more freedom to choose their 
own pastors and to run church ministries. For instance, in the 1950s, a group of Chinese 
• 
. members left Imanuel Methodist Congregation (later became GMI lmanuel) because the 
headquarters could not supply them with a Chinese speaking pastor. This group of people 
later started a church Gereja Kristus Tritunggal (GKT), which today is a leading church 
. in Lampung. 
GMI needs to identify and recognize the ethnic tensions, but the church should 
not be overly concerned. Such tensions are not major issues threatening the GMI: 
I believe the issue is not ethnicity but human ambitions. They are obsessed 
with power and the assets believing that whoever controls the assets would 
have power over the church. (M 15) 
Ethnicity and cultural differences are not really the problem or perhaps 
just a very minor issue. We are proud that unlike other denominations, 
GMI is a multiethnic church. More important, perhaps, is to keep the 
balance of leadership and to prevent a domineering of one ethnic group 
over the others. (F27; M25 had the same opinion) 
In order to minimize this ethnic tension, M 17 suggests that "church leaders [pastors and 
lay leaders] should teach their members to respect and to accept all the pastors equally 
regardless of their ethnicity." (M14 had the same opinion). 
With the progress of society, some pastors said in today's situation the main 
reason is not the ethnicity of pastors. The church needs to look into ways to assign 
pastors to a church or position that matches their gifts and abilities. Some respondents 
have found satisfaction while working in a mixed congregation in which members come 
- -----
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from different ethnic backgrounds and they said that the major underlying issue is 
nepotism or favoritism rather than ethnicity: 
• 
I have no problem working in a congregation where the congregations are 
a mixture of Batak and Chinese. Perhaps the issue is more nepotism. 
(M32) 
Our church is a mixed group. 'people come from different ethnic 
backgrounds and we do not have ethnic tensions. We all have 
.... 
representatives in the church council depending on their gifts and abilities. 
(M9) 
It is easier to have a pluralist group where members come from more than 
two ethnic backgrounds. But, if it has only two ethnic groups, the church 
is prone to domination of a stronger group. (M7) 
About 80 percent of GMI pastors complained that the GMI's poor system has given 
chances for power abused and favoritism to take place. Whenever someone comes to 
leadership positions, he or she tends to assign pastors from the same clan and those who 
• 
have assisted them to achieve the important positions at GMI institutions or churches that 
are stronger financially: 
karena kebanggaan terhadap 11larga maka pada waktu si x menjadi 
bishop, ia akan17lene17lpatkan para hamba Tuhan yang semarga pada 
posisi yang penting [Because they were so proud of their clan, when they 
became bishops they would put those from the same clan in the important 
positions in church]. (M6) . 
• 
Penempatan hamba Tllhan lebih dominan didasarkan pada kedekatan HT 
tersebut dengan bishop, atau karel/a hublllzgan keluarga, jadi bukan lagi 
"Right man in the right place and in the right time" yang didasarkan alas 
competency dari si HT [The appointment is determined by the pastors' 
relationship with the bishop or because of kinship, so it is not based on 
their competency or "right man in the right place and in the right time"]. 
(M14) 
As a comparison, this study also involved five leaders from different ethnicities and 
denominations in order to obtain a broader view of the phenomena of church life in 
Indonesia. These five respondents provided some recent cases of both church 
• 
• 
• 
• 
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disintegration and unity in Indonesia. In general, they believe that there is a trend shows 
. churches in Indonesia are prone to split, particularly in North Sumatera. The struggle of 
power and leadership positions has created tension in some churches in North Sumatera, 
especially among the Batak Churches: 
HKBP [the largest Lutheran body and a Batak ethnic church] has split a 
few times. There are three reasons: (1) the Gospel is being read within the 
parameter of their adat (customary law), (2) the Church polity which is 
episcopal is prone to power struggle among church leaders, and (3) 
property/church assets. (El; confirmed by E4 and E5) 
• 
M 13, a GMI pastor familiar with the situation in North Sumatera, said that pastors and 
church members have poor loyalty so when crisis occurs, they would easily leave the 
• 
churcq to join other churches: 
• 
Peristiwa yang teljadi di luar GMI yaitu pelpecahan gereja, sekelol11pok 
warga jemaat pindah gereja balzkal1 datang ke GMI l7lenjadi colllolz 
bahwa peJpecahan itll hal yang biasa. Biasanya hal tersebut diakibatkan 
olelz kepel1l imp in an, ketidak sukaan dengan lza171ba Tuhan, asset, 11lerasa 
tidak diperhatikan, balzkal1 mlllzgkin juga karena faktor politik seperti 
pemilihan Pimpinan Pusat gereja. Hal seperti ini seringkali teJjadi di 
gereja-gereja yang berasal dari SUl11atera Utara. Sehil1gga, terentuk opini 
apabila tidak senang lagi di gereja tersebut pindah saja ke gereja lain, tolz 
kita pasti diteriul11a di situ bahkan dipakai jadi pelayan [Sometimes there 
were members from other churches that split who decided to join GMI. So 
church splits are a common problem. Church division is usually caused by 
(1) a leadership problem, (2) they don't like the pastor, (3) an asset 
problem, (4) not recieiving enough attention from church leaders, or it 
could because of (4) the church politic such as election of the head of the 
church. This often happens in churches in North Sumatera. Therefore, 
there is a slogan goes like this, "If you don't like your church, you can 
move to another church. You still can serve God in that church]. (M 13) 
In recent years, several groups of people decided to leave their denominations to join the 
• 
GMI. As an example, the significant growth of the GMI in Nias is due to the conflict 
within the NBKP (a Nias ethnic denomination). Several groups of NBKP members 
decided to leave the church in order to join the GMI. 
• 
• 
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In Jakarta, Dr. Natan Setiabudi, a non-GMI responderit, who has served as GKI 
Synod president and chairperson of PGI brought an example of a church split. He said the 
Gereja Kristus Jemaat Mangga Besar (GKJMB), a local congregation of the Gereja 
Kritus (GK), decided to become an independent denomination when it has grown larger 
than GK and to become an independent synod Gereja Kristus Yesus ("Gereja Kristus") . 
• 
• 
• 
I tried to suggest to them that since GKJMB has twenty-one churches in 
its cluster, and it's bigger than the sum of all the GK, perhaps GKJMB can 
function as a district/class with greater autonomy. But they decided to 
split. 
The membership of the GKY is predominantly Chinese-Indonesians, whereas the GK is 
more a mixed group with members coming from different backgrounds although Chinese 
is still the biggest group. The reasons for the split have never been made explicit but a 
few key factors have been identified: (1) the need to have more autonomy for the local 
church, and (2) a better administration of church management and ownership of church 
properties. Another sensitive issue is the different idealism for church ministry. The. 
Chinese church is more evangelical and generous, but the other party was more interested 
in social activities and community service. However, they tend to struggle financially. 
Natan Setiabudi also brought up another positive example, the formation of 
• 
Gereja Kristen Indonesia. GKI was previously three Calvinist denominations where 
members although to be mostly Chinese descendants came from different cultural 
backgrounds, namely the "Chineseness" strand, the "Indonesianness" strand, and the 
• 
Dutch Calvinism, strand decided to unite themselves under one synod Gereja Kristen 
Indonesia (Sejarah Sinode GKJ). The process of unity took three decades to materialize 
(1962-1997). Setiabudi says, "The uniting of these three churches embraces all their 
• 
• 
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differences and all the congregations continue to function well; they demonstrate unity. 
(Daulay, the current General Secretary of PGI, affirmed this observation). 
The findings showed that church split is a reality due to different ideology in 
ministry and church government. Still, some churches strive to live in unity despite all 
their differences. This fact challenges the GMI to stand in unity despite the problems that 
trouble them at the moment. The search for unity and factors that threaten the unity of 
GMI are discussed more specifically in the following sections according to the research 
, 
questions. 
Research Question 1 
What are the GMI pastors' perceptions of factors which threaten unity in the 
GMI? All forty GMI pastors agreed that the main factors hindering GMI's unity are 
mainly internal issues. I grouped these factors under five categories. 
Leadership Factor 
Almost all respondents expressed concern that GMI had a serious leadership 
problem. GMI constituents long for a better spiritual leadership, a more democratic 
system with shared power, a better election system, and continuity in leadership 
• 
succeSSIOn. 
Church leaders (pastors, district superintendents, and bishops) first and foremost 
are spiritual leaders. They should become examples for other pastors and church 
members. Looking at the current situation, some respondents sounded upset and confused 
and wished to have charismatic leaders: 
GMI is currently going through spiritual crisis and has lost its ministry'S 
focus. We need to reorient our focus and fix our eyes on the cross. We 
need to have strong charismatic leaders such as John Wesley to bring 
revival and transformation,to the church. (M6) 
, 
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. 
I believe Ood is still speaking to us as written in Romans 8: 16. Our leaders 
need to be humble and to listen to the voice from above. (M25) 
We need some ideal leaders who dare to speak up with a prophetic voice, 
and they should be neutral persons who have not been involved in any 
conflict in OM!. (M9). 
Many pastors were skeptical if OMI leaders would able to solve the current conflict 
without help from OMI's overseas counterparts. They could trust neither the character 
nor the abilities of their leaders. They have been disillusioned by the current leadership: 
• 
The culture of feudalism combined with the structure of the Methodist 
Church (Epi~copalism) resulted in paternalistic practices, a "top-down" 
structure. The top leaders of the church think that they (as fathers) know 
best for their children (the subordinates and parishioners). It is very 
difficult for them to listen to criticism from the bottom. Any different 
voice is unacceptable. Therefore, the pastors in the lower hierarchy tend to 
please their pastor-leaders and do no have enough courage to speak up for 
the sake of truth to keep the unity of the church. (F9) 
• 
Some respondents were concerned that OMI leaders are not open for feedback and 
dialogueue. M 13 said, "OMI leaders need to be more open for feedback and dialogue, to 
deal and pray together when issues arose." In addition, M29 also said, "Leaders ·need to 
• 
. be able to read the sign of the time. Our OMI leaders need to be more open for criticism" 
(F35, M7, F8, M9, FlO, M24, M31, etal. have same opinion). Further, in his observation 
about the division in Sumatera, M3 said, "The separation in Region I happened because 
. 
the leaders were not open to feedback and would not listen to the dissatisfaction of the 
pastors." Looking from the conference angle, M9 said, "Even many decisions in the 
conferences have been manipulated to support the leaders' agenda." 
Four of the five respondents representing the ecumenical leaders said, "This is the 
main reason for the tension of the churches in Indonesia. Many church leaders are not 
ready to apply a more open culture and democratic system, which are necessary for the 
• 
• 
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church to function well in this globalization era" (Yewangoe; Setiabudi, Daulay, 
Manunmg; have a same opinion). Many respondents from both OMI and non-OMI said 
the current system of OMI polity places too much power on the bishop's office and 
allows (tempts) the bishop to act as an authoritarian: 
• 
The OMI has a bad government and has great potential for power abuse 
and conflict. Why? Because OMI gives too much power to the bishop, 
especially the appointive power, which is the prerogative power of the 
bishop, which does not come with a check-and-balance system. In the 
history of OM I, all the bishops seem to enjoy this privilege. (MI8) 
This issue of power has created many unnecessary tensions. For instance, the bishop's 
appointive power has created distrust of OMI pastors and congregations toward the 
bishops and their cabinets as well as jealousy among pastors. The bishop's office needs to 
have a clear power and authority (M24, M36, F3?, E4, etc). Many pastors and laypeople 
considered that bishops and their cabinets' lack of discernment did not assign pastors 
according to their gifts where they can serve the church more effectively. In some cases 
bishops also give appointments based on favoritism. Pastors who are close to bishops 
obviously are appointed to churches that provide better financial support for their pastors: 
We have a very thick nepotism problem in the OMI due to kinship. 
(M?; supported by M6; M5; M4, eta!.) 
The bishop election always provides some opportunities for OMI pastors 
to seek better positions. (M22) 
KOl1coisme" merupakan faktor internal yang me11urut saya sangat kental. 
Misalnya: ada i11dikasi "siapa" yang menjadi pemimpin kita, maka orang 
- orang di sekitamya dall 17lellempati posisi di atas atau daerah - daerah 
pelayanan yang "basah" hampir bisa dipastikan adalalz orang - ora11g 
ya11g semarga atall punya kaitan marga dengan sang pemil71pin, atall 
tema11 - teman dekatnya. Demikia11 silih berganti tergantung kpd siapa 
yang memimpin [Oangs or cliques are the main internal factor. There is an 
indicator that whoever become our leaders, then those who are close to 
them will have important positions o"r will be placed at "resourceful 
• 
• 
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churches .... surely these are people who come from the same clan or some 
kind of kinship. This has been a vicious cycle in the GMI. (F38) 
"Kollcoisme" (konco means buddy, mostly being used in a negative connotation) is a term 
that is currently becoming popular in the GMI to address the trend of GMI constituents to 
form groups or blocs to serve their interests. Many respondents express their concerns 
• 
regarding this spirit of division in the church: 
Rasa primordial tinggi di SUMU1TThe racial pride is high in North 
Sumatera (M22) 
Some pastors tend to group together based on their Bible college 
affiliations; some based on their ambitions and needs. (M3) 
Many pastors were concerned that appointments have not been made according to 
congregational needs and pastoral gifts but based on likes or dislikes. Consequently, not 
only would pastors a have difficult time, but the congregations also suffer. In the Region 
• 
II District 3 pastors' retreat in April 2007, in an informal meeting without any planning, 
we (a group of pastors and their spouses) discussed this issue extensively. Many pastors 
have expressed dissatisfaction for being posted in churches that did not match their gifts. 
When problems occurred, instead of assisting them to selve the problems, DSs and 
. bishops seemed to blame them as incapable and eventually would transfer them to other 
• 
churches. These pastors have mentioned that terms of service were too· short. In some 
cases, the pastors would be appointed to different churches almost every year. In contrast, 
M13 and M23 who have the capacity to make appointments said that "GMI pastors need 
to be more open and ready to serve in any church or place they have been assigned to." 
Many pastors were concerned that the episcopal system is prone to power abuse 
as it places too much power upon certain positions. Some pastors have expressed concern 
that the church system encourages pastors to seek positions for the power and privileges 
, 
• 
• 
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that come with those positions. Eventually those pastors begin to form factions and 
accumulate power within the GMI. This phenomenon was very obvious in the 2005 
bishop election. M3 comments, "The supporters of the bishop who won the election 
would ask for their shares. Often these people do not have clear credibility and ability." 
The respondents are concerned that the current practice of the GMI bishop 
election is unable to find exemplary characters to lead the denomination. The issue of 
campaign prior to the 2005 General Conference in Lembang has traumatized some 
• 
pastors, particularly those who have decided to join the KTWS. They were disappointed 
and believed that some GMI key leaders have applied secular ways to gain leadership 
positiqns by politicking the church system (MI, M2, M3, F27, M3, M4, Ml3, M33, 
etal.). Many respondents suspect that certain groups of people have used money to buy 
supports from the voters: 
We need to have a better election system a pure election without any 
attempts to manipulate or campaign to get the votes. (M3) 
A void campaign and success teams. Instead, we need to pray for God to 
appoint exemplary leaders to lead GMI, leaders who are spiritually strong 
and possess leadership skills. (M2) 
The concern about manipulation and collusion in the bishop election has become a 
problem for GMI. The campaign normally started during the annual conference when the 
. 
conference had to elect representatives to attend the general conference. Such a practice 
has created some unhealthy tensions as pastors begin to group together to support their 
candidates and lose their objectivity. M I 8 observed, "In the general conference, 
everyone, both pastors and laypeople, is obsessed with the bishop election and neglect 
other issues that need to be addressed in the general conference such as the Discipline . 
• 
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The other important issue regarding church leadership is the continuity of 
ministry from one bishop to another: 
Every bishop is unique and different. Each one has his or her own strength 
and preferences. The weakness of the GMI bishops is that the newly 
elected bishop tends to ignore the ministry of his or her predecessor. Once 
they were consecrated as bishops, they would start their new ministry 
program and set their own priorities. This perhaps also happens on local 
and district levels. Unsurprisingly GMI does not have significant growth 
in recent years. (M29) 
The poor transition of leadership baton calls the church to have a better ministry plan that 
surpasses individuals' or groups' interests. 
A few pastors who serve in higher positions are concerned that GMI constituents 
have a very shallow understanding of the episcopal-connectional system that serves as the 
pillar of GMI Church Polity (MI3, M 17, M21, M23). The majority of respondents, 
however, blamed the problems on the poor church polity, saying that GMI's episcopal-
• 
connectional structure was built on a shaky foundation. Consequently, about 90 percent 
• 
of pastors suggested improving current church polity including the appointment system 
• 
(itinerancy). By suggesting this change, they hope GMI will be more ready to face 
today's challenges. M 12, one of the most senior pastors of the GMI, warned, "The 
.change should be for the growth of GMI and not merely as an attempt to overthrow 
Bishop Doloksaribu." 
• 
Looking from another perspective, M29 suggested that GMI have a vision and a 
more comprehensive ministry agenda so the leadership change, particularly the change of 
bishops, will not disrupt the denomination's agenda. As we seek to improve the 
leadership in terms of personnel, we also need to improve alat kelengkapan 
• 
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• 
• 
kepemimpill(l1l, the other supporting instmments, such as church polity and finance 
management. 
~ 
Economics Factor. 
Two aspects are involved in this economics factor: (1) the economy gap among 
churches and (2) the salary gap among OMI pastors. In general, both Region I and 
Region II, and their respective districts, will try to help the less established (poorer) 
churches under their supervision. The support is more on a church':'to-church basis; 
. . 
sometimes between leaders of the giving and the receiving churches. In some cases, DSs 
or bishops will personally approach established churches to help others who are in need. 
This giving and receiving is not in the formal agenda of the district and annual 
conferences. The practice depends on the generosity of the giving and the needs of the 
receiving churches based on personal approach. 
• 
Some pastors admitted that richer churches (mostly Chinese congregations) help 
poor and rural churches. M8.who served in less established congregations acknowledged 
that they have received support from other more established churches. M 19 was 
concerned about the sincerity of the giving church. He said, "I think we have enough 
financial support, but we don't get the real 'heart-to-heart' support." M19 perhaps 
• 
suspects the sincerity of the givers. 
Other respondents seem to hope for a better system in which richer churches can 
help poorer churches, especially in the rural areas. M6 said, "The church needs to have a 
better constitution and foundation so that we can use the resources to help each other." In 
responding to this issue, a few pastors suggested that perhaps a centralization of financial 
administration in which the headquarters control all monetary matters would help to solve 
• 
• 
• 
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problems. M34, who always serves in established churches, however, had a different 
• • 
OpInIOn: 
Social gap is a reality. GMI constituents should not be envious towards 
other congregations who are financially stronger. We wish to improve the 
welfare of all OM! pastors and congregations but meanwhile we also need 
to realize everyone is different. GMI pastors need to examine themselves 
and to admit that those who do better deserve a better pay and vice versa. 
At the same time, we need to teach our congregations, to give and not just 
to ask from other churches that seem to be better financially. Meritocracy, 
which means each one is rewarded according to their potentials, is 
essential in order to promote productivity and to grow an organization, 
including the church . 
• 
Likewise, M23 suggested that every pastor should be paid according to his or her 
potential: 
We are not living in a socialist culture. Economy gap is a reality. Each one 
should be paid according to his or her potentials and the living condition. 
The needs in the city and countryside are different. Everyone has a place . 
• 
Not everyone can serve in the city; neither can everyone serve in the rural 
areas. (M23) 
Some respondents serving in the giving churches were willing to help, but they were 
• 
worried about the recipients' honesty: • 
• 
Yes we will continue to help. This is the principle of Christian love, but 
we have been disappointed a few times. For instance, we bought a 
motorbike for a preaching post, but the pastor claimed the motorbike to be 
his own. Sometimes the proposal isn't convincing, and we suspect they 
have marked up the prices. (M 1; M4, and M31 shared a similar 
experience.) 
Many giving churches continue to give, but the sense of mutual trust is very low. The 
church has no parameter to measure the amount of support. Giving churches believe that 
their poor siblings are only interested in their money and make no effort of their own. On 
the other hand, the less established churches suspect that their richer siblings have more 
money than they have reported; they should give more support to their poorer siblings. 
• 
! 
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The other issue in regard to the gap among churches by those who served in 
higher positions was that the established churches' (mostly Chinese congregations) lack 
financial transparency as if they were wOlTied that the poorer churches would keep asking 
for support (M4, M9, M13, M30, etal.). M22 said, "When we ask for financial report 
from the Chinese congregations, they won't show the report. Instead, they would say, 
• 
'Don't worry, just trust us.'" M4 also said, "Chinese congregations are not transparent in 
financial matters." • 
Many GMI constituents believe that the lack of trust and transparency was the 
major factor leading to the eruption of conflict in Medan. Some board of mission schools 
in Region I never presented their financial reports to the district or annual conferences 
(M23, M 13). In contrast, pastors who served in mission schools said that from time to 
time, pastors-leaders in both district and annual conferences level would call them for 
financial support, either for their personal or local congregations needs (M 1, M31, M30, 
M34): 
HQ never tries to find their financial resources. They are always struggling 
financially and request help. Some leaders have abused their power. When 
we refused to help, in the next AC we have to be ready to be transferred to 
other churches .... This is the GMI problem. Those who have money try to 
manipulate certain people. Those who have power try to ask for financial 
support. It's a vicious cycle. (M31) 
The major issue was the salary gap among pastors. The GMI has no clear criteria for 
pastors' salaries and facilities. In Indonesia the gap between rich and poor is a serious 
issue, so the economy gap and its related concerns are reflected in the lives of GMI 
pastors. Every congregation had different payment systems and different pastors received 
different salaries. Nevertheless, the GMI Discipline does provide a salary scheme for 
pastors, mostly based on pastors' years of service. In some rural churches, pastors' 
• 
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salaries are paid directly from their districts or headquarters or in some cases pastors were 
paid by other supporting churches or mission partners. In this case, they would be paid 
• 
according to the salary scheme in the Discipline. In brief, the salary scheme in the 
Discipline has not played any significant role; not many congregations realize that OMI 
has a standard salary scale for their pastors. ~n talking about salaries, none of the 
• 
respondents have mentioned the salary scheme in the Discipline. 
In recent years the salary factor has motivated some pastors to seek appointment 
in financially strong churches, which has created tensions among pastors: 
Sistem yang dijalankan selama ini tampaknya juga menjadi sebuahfaktor 
yang menganca11l. Misalnya: sistem penggajian yang tidak "adif" 
membuat sebagian peke1ja GMI harus be/juang untuk berada di "tempat 
basah". Hal ini tentu saja memicll persaingan dan sayangnya persaingan 
ini bukan persaingan yang selzat [The current system has become a 
boomerang for OM!. For instance the poor payment system has forced 
some pastors to' seek "good places." This has incurred an unhealthy 
competition among pastors]. (F38) 
Some pastors have proposed that the solution to this problem is to have a more 
• 
centralized financial management in which the headquarters handle all the monetary 
issues including pastors' salaries (M 14, M20, F35). One of the five ecumenical leaders 
who serve as a denominational leader in North Sumatera considers that OMI pastors have 
• 
better payment and facilities. He said, "GMI seems to have a better salary scheme in the 
region especially among Batak churches. Many young pastors are seeking employment 
• 
opportunity in the GMI." This leader is mainly observing the situation of the rural 
churches in North Sumatera and this reality may not apply to churches in big cities. 
In my observation, urban churches (predominantly with Chinese members) in 
Jakarta pay their pastors better compared to other GMI congregations. The salary is 
relatively lower compared to other urban-Chinese-congregations. For instance, in 2002 
• 
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one of the most established Chinese churches paid $500 USD to a pastor with a few years 
of pastoral experience. At that time, a $300 USD monthly stipend for.a GMI pastor in 
Jakarta was considered exceptionally good payment. Similarly, M4 who serves in a 
considerably well-established Chinese congregation in Sumatera and receives a relatively 
better salary compared to other GMI pastors, said, "OM!' s salary is low; therefore, the 
church cannot keep gifted pastors." In general, Chinese churches in Indonesia offer better 
payment for their pastors, but they also have a more stringent recruitment system. These 
• 
• 
churches are more congregational, and the local congregations have more freedom to 
choose and select their own pastors. Before inviting a pastor to serve in their church, they 
• • 
• 
norm~lly will investigate the pastor's resume and invite them to preach before they 
interview the candidates. 
Human Resources Factor 
• The salary issue has been a painful one but the more serious issue perhaps is the 
human resources affairs that .include the recruitment system, ongoing learning or career 
opportunities, and the qualifications of pastors that relate to their spirituality, character, 
and competency. Participants of this study were mostly outstanding pastors who have 
• 
served at least ten years. Nevertheless, some of them who have only served as local 
church pastors have been trusted Lo lead relatively large congregations (see Table 4.1 ,po 
100). Several issues seem to be the major concerns of the respondents in regards to the 
human resources of GMI. 
• 
First, of the forty respondents, about 95 percent have complained about the 
quality of GMI pastors and expressed concern for GMI to have strong selection and 
training programs to keep pastors in pace with society's progress. Most respondents 
• 
• 
• 
• 
• 
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complained about the inferior quality of pastors because GMI does not have clear criteria 
for recruitment: 
• 
GMI has the worst recruitment system in Indonesia. If we follow faithfully 
the selection system of the Methodist tradition, we would have been a 
much stronger church. (M 19) 
S1I11lber daya mallllsia para pelayan GMI tidak pernah dipersiapkan 
seem"a serills, bahkall terkesa11 asai-asalan [GMI never seriously prepared 
their pastors. The recruitment and selection were done haphazardly.] 
(M36) 
Our recruitment system does not have a strong groundwork. The criteria in 
the Discipline are not clear, so it's vulnerable to some opportunists to take 
advantage of the poor system. (F35) 
We need to grow our young pastors. The process should start from 
recruitment, if possible, before we send them to seminaries, prepare them 
well and monitor their progress, identify their gifts, so we can put them in 
the place that suits their gifts, and they can best serve the Lord. Pay them 
according to their potential. (M9) 
Our pastors do not have enough charisma to lead the church. The church 
council seems to be more dominant. (M5) 
• 
Second, GMI does not have effective instruments for selecting pastors. Many 
• 
respondents say that GMI pastors have a poor sense of calling. Self-denial and sacrificial 
ministry are foreign to them. Many pastors, including those in higher leadership positions 
. were driven by personal ambitions rather than service. Unsurprisingly they try to find 
churches that can pay them better rather than seeking to expand the kingdom of God: 
• 
Many pastors tend to look for position rather than service .... Their lives 
do not reflect their calling. (F38) . 
• 
The essence of calling is degrading. The presence of pastors in the midst 
of God's people is to draw people closer to God. But some pastors have 
become more money oriented and tend to use secular ways. Try to outdo 
each other in an unhealthy competition. (M22) 
• 
.. 
• 
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• 
Similarly, M 14 was concerned about the integrity of GMI pastors, "The integrity of the 
pastors is an important factor. Instead of holding to their calling to serve the Living God, 
they are blinded by their personal needs and try to seek better positions." M28 was 
concerned about GMI pastors' focus of ministry, "A strong sense of calling will help 
GMI pastors focus on God and they will be able to exist in all circumstances and they 
will not try to seek personal gains or positions." 
Third, due to concerns regarding the quality of GMI pastors, many respondents 
• 
expressed concern about the need to have ongoing training for existing pastors to shape 
their sense of calling and to improve their level of competency: 
• 
Our human resources are not well developed and tend to seek 
opportunities through relationship [nepotism and collusion]. ... We do not 
have clear criteria for promotions or to hold certain positions. (M3) 
Our pastors are mostly of inferior quality .... They do not have a clear 
sense of calling or strong character nor practical skills or intellectual 
skills .... low in commitment. If we want to improve GMI, we need to start 
from the human resources. (M8) 
Our pastors are too simple and are easily being manipulated. Those in 
higher leadership will seek support from these rural pastors with some 
promises. (MI8) 
We need to have an ongoing training/discipling for all GMI constituents, 
both pastors and laypeople .(F 10) 
Regarding skills level of GMI pastors, F27 said, "GMI do not have pastors who have 
special skills. We all are prepared and trained to become priests. In the long run, GMI 
needs to have pastors with different skills to grow the church." 
Fourth, the other major concern is about the growth of the number of pastors 
which is incompatible with the growth of the number of members. This issue may have 
financial consequences as well: 
• 
• 
• 
• 
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Since OMI become an autonomous denomination back in 1964, the 
growth of the number of pastors is a bit uncontrollable, yet the church 
does not show much growth. (M 12) 
• 
We are currently having a serious over-employment problem. Our pastors 
are not performing well, and we can't fire them. (MIS) 
Siste11l penempatan para pekelja dall pertll1llbuhan j[(mlah peke/ja yang 
tidak seimbmzg dellgall j1l111lah jemaat [Appointment system; and the 
comparison of the growth of pastors and church members aren't 
proportional]. (M20) 
When asked what about possible approaches to solve current problems that threaten the 
unity of OMI, some respondents suggested to "stop new recruitment. The growth of 
• 
pastors and church members are not proportionaL .. We need to reexamine ourselves 
before we move forward and get better preparation." (MI8). 
Although several strong voices ask for serious evaluation on the quality and 
• 
number of pastors as well as the recruitment system, no proper study or discussion has 
been held on this issue. Table 4.2. and Table 4.3. display the statistic of the growth of 
members and pastors in recent years. 
The decline in membership and ordained pastors from 2005 to 2007 emerged 
from conflict such as congregational splits and pastors leaving Region I AC to join the 
KTWS. (The 2006 Minutes of the AC Region I recorded sixty pastors had resigned from 
GMI.) The growth of church members in 2004 and 2005 was 2.28 percent compared to 
the growth of the number of pastors at 9.62 percent (see Table 4.2, p. 122) 
• 
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Table 4.2 Statistic of Members and Pastors of Region I 
Churches Members Pastors 
Year Preaching Preparatory Total Pendeta Guru Total Congregations Full Post In,iil 
2007 296 253 53.241 37.424 90,665 165 91 256 
2006 306 222 55.630 45.838 101,468 181 54 235 
2005 332 251 55.699 42.641 98,340 200 62 262 
2004 305 222 53.339 42.717 96.056 169 70 239 
2003 281 245 59,165 43.220 102.385 147 98 236 
2002 245 233 52.148 44.142 96,290 138 91 229 
(The number of pastors does not include those who are on study leave.) 
Source: NoIll/en Konperel1si Ta/wl1Q1z - GMI Wil. II Ke-601XXXVII12007 
Comparison of the growth of pastors and membership is worse in Region II. With 
the number of members far below that of Region I, the number of pastors in both regions 
is about the same. In 2007 Region I had 165 elders and ninety-one deacons, totaling 256 
to serve 90,665 members. Region II had 163 elders and sixty-four deacons, totaling 227 
to serve 26,273 members (see Table 4.3, p.123) . 
. 
. In Region II the growth of church membership from 2006 to 2007 was 6.44 
percent, and the growth of the number of pastors was 25.41 percent, almost four times the 
growth of the church membership. Of the five districts, only District 1 (Palembang and its 
surrounding area) and District 3 (Greater Jakarta) are financially independent, whereas 
Districts 2, 4, and 5 are still supported by the Jakarta headquarters. Many congregations 
are struggling financially, and with such an imbalance pastors are inadequately paid. 
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• 
Table 4.3 Statistics of Members and Pastors of Region II 
Churches Members Pastors 
. Year 
Congrcgations Prcaching Full Preparatory Total Pendcta Guru Total Post In,iil 
2007 76 91 15,686 10.587 26.27:' 163 64 227 
2006 73 94 13,137 I 1,546 24,683 125 56 181 
2005 66 99 13.650 9,587 23.237 III 52 163 
2004 63 98 13.359 8,564 21,923 97 66 163 
2003 63 89 12.385 8,601 20,986 91 51 142 
2002 63 91 I J .489 • 7,785 19,274 103 43 146 
• Source: Statistics. Region II headquarters. Jakarta, April 8, 2008 . 
• 
In response to this issue, a few pastors have mentioned GMI's need to obtain 
financial resources other than church offerings (M4, F7). Region I receives financial 
support from its mission schools. Likewise, District 1 also receives support from its 
mission schools. The District has three mission schools with the number of students 
• 
ranging from one to two thousand. With such a large number of students in Iridonesia, 
profit is usual. 
. The essence of church ministry lies in the church's human resources. The data 
challenges GMI to reevaluate the way it values its hum,!-n resources: (1) how to call (to 
. 
have) candidates with a strong sense of vocation to carry the church mission, and (2) hqw 
• 
• GMI can enable its pastors to keep growing and give their best according to the gifts God 
• 
has given them so that not only GMI will grow stronger and healthier but the pastors also 
will find fulfillment and satisfaction while serving in GMI. 
Church Assets Factor 
GMI's properties are mainly inherited from past Methodist missions. The 
American Methodist missionaries acquired some land and built mission schools in North 
, 
Sumatera and Palembang. In Medan, they worked closely with a Chinese congregation 
• 
• 
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namely GMI Gloria. When they left in 1964, their local counterparts took over the 
mission work as well as all the assets (M12, MI9). M12 worked closely with the 
American missionaries in the past. He said that the mission schools and all the properties 
were part of the problems from the past: 
The Methodist missionaries made a very clear division between Batak 
mission and Chinese mission. They separated the financial matters. When 
OMI became an autonomous annual conference back in the '60s; we 
didn't solve this problem, and it keeps growing until today. Those PKMI 
were mostly funded by the Methodist mission funds. They continue to 
grow well under the Chinese congregations' management. 
After the church became autonomous in 1964, all the properties that were under the 
Methodistisclle Zending FOllndations should have been changed to GMI foundations. The 
• 
handing over of these properties run by Chinese congregations created tensions between 
OMI headquarters and the Chinese congregations, which has not been properly sorted out 
until today. M19 says, "The seed of distrust and suspicion has been planted (Cf. M4, M8, 
M 12; Daulay, Kekristenan) 2. Since 1964, apart from the OMI Foundations, some local 
congregations also began to establish their own foundations. They register all the church 
properties including those they acquired after 1964 under the local churches' foundations. 
Some perhaps are still using personal·names. 
The schools multiplied as the school boards also helped other OMI congregations 
to start mission schools in their local communities. In the past, under Bishop Sitorus' 
leadership, the headquarters several times attempted to change the management of the 
. mission schools, particularly PKMI2 at 11. Thamrin Medan, which was originally a 
Chinese Methodist School, one of the largest PKMIs to be run directly under Region I 
2 Few respondents have first-hand experience of the situation during' the handing over of the 
mission work from the Methodist Mission to its local counterparts. The other respondents gained their 
information either from stories in the churches they have served or from reading Richard Daulay's book 
Kekristellall dall Kesllkllballgsaall. A few of them have referred me to Daulay. 
• 
• 
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Annual Conference instead of a local congregation. The attempt did not materialize; 
instead. it has accentuated the ethnic tensions between the Chinese and the Bataks. The 
Chinese became more suspicious and afraid of their Batak counterparts whom they 
considered only interested in their money (M 1, MS, M 12, M24; Daulay, KekristenGn 
169-76; 306-36). M 1, who served in one ofthe congregations and PKMI, experienced the 
• 
tensions between the central leadership and the local congregation: 
• 
We are all deeply wounded. We have not overcome the trauma from the 
past when Bishop Sitorus and his cabinet were trying to take over all the 
PKMIsthrough episcopal power. We need to pray for a better system to 
handle the ownership of our PKMIs. 
Likewise. M6, who has experienced some tensions in a mission school he started, also 
said, "Many people were deeply wounded. To solve the current conflict, we also need to 
heal the deep wounds from the past. Otherwise, we will never be freed from conflict." 
In practice, the OMI constituents have an unspoken agreement. They believe the 
Chinese congregations have better entrepreneurial skills and are more capable in 
• 
managing the schools. Moreover, those mission schools (PKMI 2 and 3 in Medan and 
several PKMIs in North Sumatera) primarily have Chinese student populations. From the . 
social economy point of view, the GMI believes that under the management of the 
Chinese Methodists, the schools would have a better market value as they can reach out 
to their own counterparts better. 
Until today the GMI does not have clear administration on the ownership of these 
• 
school assets. In theory, the GMI Discipline requires that all properties be notarized 
under GMI's foundations. In practice, some properties were registered under GMI 
foundations, some under the local congregations' foundations , and some are still under 
personal names. As listed in Chapter 1, after several decades since 1964, the property 
• 
• 
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• 
values also have increased. Part of the main conflict between KTWS and Region I centers 
on ownership and authority of the schools and other properties. M6, M9, and a few others 
who have served in higher positions worried that some of their fellow pastors have 
become too obsessive with church assets and have lost their propriety: 
• 
All the properties are Methodist's properties. We need to improve our 
administration system especially regarding ownership and management. 
There should be limit of the power of the bishop and central leadership in 
order to promote trust and transparency. (M 1) 
We have lost our focus in ministry and become nanar [wild and blur, 
Javanese]. We are driven by our wild ambitions. We need to reorient 
ourselves and fix our eyes on Christ, not on material things. (M6) 
Jangan ada yang beJ7Jikir lIntlik merebllt asset. Harus kita yakini blzwa 
semlla asset yang ada di GMl adalah milik GMl [No one should think 
about controlling the assets. We have to acknowledge that all assets under 
GMI belong to GMI]. (M 13) 
In the recent conflict, some of the KTWS has acquired some of the church assets. Both 
KTWS and the Region I office have filed lawsuits for the custody of these properties. 
Respondents who represent outsiders believe that the main issue of the conflict was the 
management and ownership of GMI assets. 
Both parties are currently working on reconciliation. They hope to finalize points 
of agreement by April 2008. Both parties agreed to withdraw all lawsuits, including cases 
concerning GMI properties but until today are unable to release the resolutions. 
Core values Factor 
Some respondents were concerned that GMI does not define core values to hold 
all the constituents together. A few factors that hamper the GMI constituents include 
ecclesioiogy, GMI church polity or connectional-episcopacy, and GMI Discipline . 
• 
• 
• 
-• 
The 127 
Many respondents said that OMI pastors do not have strong ecclesiology, which 
has made the situation chaotic: 
Tidak adallya ekklesiologi yang jelas bagi eM!, sebagai pedoman arall 
bagi pe1jalanan pelayanan eM! dalam segala segi pelayanannya. Hal illi 
cendenmg 11le11lbltat para pe11limpin eM! melakllkan pelayanannya 
mellllif berdasarkan keinginan dan pemahamallnya 11lasing-11lasillg [OM I 
doesn't have a clear ecclesiology to guide the ministry in the church. As a 
result; some pastors will lead according to their own preference and 
understanding]. (M6) 
The poor understanding of Methodist's ecclesiology has hindered the 
conference system of Methodism from functioning well. (M 17) 
• 
About 50 percent of respondents were concerned about OMI constituents' sense of 
identity and belonging. A few pastors mentioned the need to strengthen Methodist 
traditions, but the majority was more concerned about OMI polity. They said that because 
OMI pastors come from different backgrounds and were trained in different seminaries, 
• 
not many of them know the teachings of Methodism well. The poor understanding of the 
episcopal-connectional and itinerancy nature of Methodism has created a sense of 
restlessness among pastors (M12, M13, M17, M30, etal): • 
• 
Pemahamall menge1wi keepiskopalall salzgat kabur dan se11lakhz 
diperparah dengan tambahan episkopal-koneksional yang juga sangat 
tidak jelas. Maka eM! akhimya dipimpin olell Bishop dengan kllasa yang 
terla11lpall besar [We have a very obscure understanding of the 
Episcopalian leadership, plus the term "connectional-episcopal." We 
become more confused and we end up having bishops who have too much 
power]. (M36) . 
In my observation, what many respondents mean by the connectional-episcopacy is 
mostly to recognize the Methodist itinerancy and the appointive power of the bishop. 
Some pastors believed that the different perceptions of the connectional-episcopal system 
was the main reason why GMI is prone to division as what has happened in Medan: 
• 
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Tidak dilakukanya sistem GMI yang episkopal secm"a mllmi, tetapi 
bercampllr dengan sistem lainnya [Some churches do not practice the pure 
episcopal system: they mix it with other systems]. (M13) 
Some pastors strongly insisted for the need to observe the Discipline. They realized the 
Discipline is imperfect and suggested improving it gradually (M 13, M 15, M20, M21, 
M26). Nevertheless, many pastors were confused as the Discipline does not provide 
• 
sufficient guidelines for implementation: 
GMI needs to admit that the cun"ent Discipline is unable to accommodate 
church life and affairs; therefore, we need to modify and improve the 
Discipline so it can serve GMI properly. (M39) 
Amandemen Disiplin GMI ya1lg tidak akomodatif bagi orang-orang yang 
"telpinggirkan" [We need to amend the Discipline and make it more 
accomodative for the marginalized ones]. (F9) 
In the Annual Conference Region II 29 June-l July 2007, this problem brought some 
attention to the assembly. Many people requested the Board of Discipline to issue an 
accompaniment (jllglag) for the 2005 Discipline. They said that the Discipline has many 
ambiguous statements. 
Research Question 2 
What are GMI pastors' understandings of the biblical teaching regarding unity in 
the body of Christ? 
Almost all respondents admit that GMI pastors have a good knowledge of the 
meaning of unity in the body of Christ, but they were skeptical by pointing out the 
difference between understanding and practice: 
I believe all of us know about the teaching of unity in the Bible, but our 
knowledge is only skin-deep. And all GMI constituents, both pastors and 
ordinary members, need to internalize the biblical teaching of unity and 
the body of Christ. (M 15). 
" 
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Unity doesn't mean uniformity. Lately we try to promote the unity of the 
Spirit, but it is more a slogan. We do not really meditate on the meaning. 
The purpose is good, but it's different from the reality. (M2) 
• 
Hal1lba Tulzan perlH diperbalwrui secara rolwni. Tidak ada kesepakatan 
[We, pastors, need spiritual renewal. We have difficulties coming to 
agreement]. (M3) 
Some respondents were concerned that GMI constituents focus on superficial institutional 
• 
unity without paying attention to the spiritual unity: 
Menll1'llt saya, GMI lebih l1lenglltamakan kesatllan institusi, orang yang 
berbeda pendapat dianggap sebaga; opos;si atalllmvan. Ucapan Yeslis 
da/am Yoh 17:21 ditafsirkan sebagai kesatuan pikiran dan perkataan, 
bHkan kesatUGll Rolz. Kesatuan yang ada C1l111a karena adanya Peraturan 
gereja (Disiplin) yang sama [I think GMI focuses only on institutional 
unity. The church cannot accept any opposition. They interpret Jesus' 
saying in John 17:21 as one in thought and word, but not in the Spirit. We 
are one only because we have the same rules, the Discipline]. (F9) 
Our spiritual unity is very weak and we're prone to division. Some have 
left the church and they seem to do better outside GMI. (M4) . 
From a leadership perspective, M 15 said, "When being asked by the Board of Ordination, 
quite a number of candidates admitted they have not read the Bible entirely." He was 
concerned about the biblical foundation of the ordination candidates and suggested 
• 
ongoing training for all pastors, regardless of their years of service: 
Our current teaching about unity isn't strong enough, particularly on 
Jesus' prayer in John 17, which does not reflect our daily life. GMI is 
fragmented into groups. The constituents cannot differentiate between 
what is personal and what is organizational. They take problems too 
personally, and the spirit of enmity begins to disturb the interpersonal 
relationships. (M2l) 
Many respondents seem to suggest that the GMI only focus on the outward or organic 
unity and neglect the essence of unity, the spiritual unity. They assume that all GMI 
pastors have a good knowledge of biblical unity. The majority of them were focused or 
obsessed with Research Question 1. I had difficulties in leading them to the other three 
• 
• 
• 
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questions. The responses reflect their interest. The data shows that the Bible does not play 
an important role in the GMI. Pastors either have a superficial understanding of the Bible, 
or they never really make an intentional attempt to live out the Bible, especially in the 
matter of church as the body of Christ. 
Research Question 3 
How do the biblical teachings on unity apply to current practices in the GMI? 
The conflict between the KTWS and Region I has created a sense of restlessness in the 
• 
GMI, particularly in North Sumatera. Many pastors were skeptical that the GMI 
constituents, both pastors and laypeople, really live according to the bible's teachings . 
• 
M39 s.aid, "All these happened because of the poor spiritual leadership-we don't really 
live in a spirit of unity and consequently the unity of institution is almost reached the 
verge of disintegration." Likewise M 14 said, belllll1 ada kesatual1" karena egoisme 
berdasarkan etnis, kelompok, gereja, akal & pikiran dlllliawi sangat menonjo/ [There is 
no unity. GMI constituents are ruled by egocentrism rooted in their ethnicity, block, 
congregation, and the secular mindsets]. 
M13, MIS, and many others expressed concern that in recent years GMI 
constituents seem to form groups and factions that have enthused the spirit of suspicion 
among members of the community: 
It seems that recently the church is prone to division. We begin to lose the 
sense of brotherhood and sisterhood and live in suspicion. Instead of 
making use of our different gifts to build the church; we tend to dwell in 
envy. (Ml3.) 
Of the forty GMI pastors, about 50 percent rated the current unity as "bad," about 10 
percent "very bad," and 20 percent "fair," and the rest did not express clearly their 
evaluation of the church. Some considered unity within their district as "very good," but 
• 
• 
• 
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they were aware that in other districts or in the annual conference the sense of unity was 
questionable. 
In observing the working relationship between Region I and Region II, M30 
noticed the sense of solidarity in the OMI is weak, "When Region II is acquiring a 
building for their headquarters office recently, Region I being the big brother and 
• 
stronger financially gave no help." Concisely, F36 who was concerned about the conflict, 
said, "On seeing the conflict in Medan, Region II has shown no care and appeared to be 
aloof and cool." M36 also had similar comments. • 
GMI saat ini berada dala111111asaiah yang sangat besar . ... GMI pintar 
111engkhotbahkan mengenai kesatlla71 tllbll/z, tetapi selaill gamang da/am 
melakllkan . ... Saya tidak tahu bagaimana anda menganalisa ini dalam 
konteks kesatllan tllbllh. Tetapi saya malt katakan, hamba Tulzan senior 
seperti ini tidak mengerti llntllk apa dia menjadi Pendeta [OMI is 
currently having a big problem .... OMI is good in preaching the unity of 
the body of Christ, but not good in practice .... I don't know how you 
analysis the unity of the body of Christ, but I want to say that senior 
pastors do not know what their role is as pastors]. (M36) 
• 
When asked about positive practices that have fostered unity, many pastors (including 
• 
those who have been disturbed/involved in conflict) agreed that in times of difficulties, 
pastors would help each other. The pastors' covenant is still effective. In general, 
. although they might help each other in crises especially within their own district, the 
relationship among pastors has been marred by suspicion, jealousy, and unhealthy 
• • 
competition due to personal needs and ambitions. M22 said, Te111a71 tinggai teman, curiga 
ya cllriga aja [Friend is friend, but the sense of suspicion stays in the friendship]. 
Likewise, M21 also said, Kita Se11l11a teman sewaktll lIlasilz malzasiswa, tapi konjlik sudalz 
merllsalz lzubungan pribadi menimbllikan benilz-benilz curiga dan ketakutan [We are all 
• 
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• 
friends from the same Bible college, but this conflict has destroyed personal relationships 
and planted some seeds of suspicion and fear]. 
Some pastors perhaps have been influenced by the conflict in Medan and have 
begun to take sides and to join certain groups in the GMI: 
• 
The problem is the existence of blocs and gangs to find support. Their aim 
is money and power, especially with the 2009 GC coming. (MIS) 
We don't need to join any blocs. Just focus on the ministry. (M24) 
lmplikasinya kepada GMI saat ini sangat jallh melenceng. Keadaan yang 
teljadi di Wilayah I yang 11lerembes ke GMI secQl·a 11lenyelurulz 
11lembllktikan ballll'a ajaran Alkitab ten tang kesatllan Rolz dan keutulzan 
Institllsi telall terdegradasi. Kepemimpinan rohani yang sangat lemah 
menyebabkan kesatuan Rolz dan Institusi di GMI terancam dan bisa 
mengaslami pepecahan [The implication of the teaching of the Bible is far 
from what happened within GMI. What happened in Medan has 
permeated throughout the whole body of GMI. This shows the degrading 
unity of spirit and institutional unity. The weak spiritual leadership has 
threatened the unity of the Spirit in the GMI, which may lead to division]. 
(M39) 
The problem of gangs and factions troubled many respondents. Some pastors regretted 
that divisions have corrupted the friendships that started in the Bible College. 
In sum, M 13 said, "The unity is not visible yet because GMI constituents are 
selfish, ethnocentric, and driven by secularism, particularly consumerism rather than 
standing on biblical principle." To improve the sense of unity, a few respondents 
suggested that at all levels of conferences local, resort, district, annual and general, the 
church needs to do the following: 
Intentionally plan to do ministry together in all levels (M20) 
Membuat kegiatan bersama antara jemaat yang herlafar belakang "SlIku" 
yang berbeda [Plan activities that involve members from different ethnic 
background]. (M17) 
Strengthen the pastors' mqnthly fellowship in the district. (M 13) 
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Learning together. (FlO, F9, M18) 
Retreat together especially for emotional healing. (M 19) 
Research Question 4 
What do OMI pastors believe are possible approaches to the problems that 
currently threatens church unity? 
About 90 percent of respondents are optimistic about the reconciliation. Only a 
few pastors, although they hope for unity to happen, are skeptical if unity can be achieved 
easily. M 18 said, "The conflict is mostly on the pastoral and leadership levels. The 
• 
majority of laypeople are only following and are not really part of the conflict. We don't 
have theological conflict, and the spirit of Methodism is still very strong." A few pastors 
were worried if some pastors might have been controlled by lay leaders in their churches. 
M34 commented, "We pastors need to be united so that we won ' t be easily divided by the 
power struggle among the laypeople." 
In terms of possible approaches, many respondents suggested a combination of a 
few approaches grouped under three headings: relational, constitutional, and structural 
Relational approach . . 
More than half of the forty OMI respondents say that the conflict should be resolved 
secG/'a kekeillargaan, in a family way, with a personal and friendly approach: 
Both parties have to take a few steps back and try not to defend their own 
stance. We need to stick to the principle of love. (M26) 
Both parties have to come together to have a dialogue. Talk about the 
problems, find the resolutions, and impart them to the other constituents. 
(MI8) 
It has been a painful time for all of us. We are all tired not to mention the 
"shame" we have had to bear these last few years. We need to reexamine 
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and COlTect ourselves. Perhaps we should start from an informal meeting. 
Those in the opposite party are our buddies in the Bible College. (M 19) 
Approach the conflict by "keke/llargaan". Withdraw all the lawsuits. We 
may seek the experts' help, the mediation team either from GMI or from 
our mission partners. (M9) 
Forget about the lawsuits. We need to embrace our brothers and sisters 
who have departed from the church as soon as possible. Don't let the 
conflict get worse and worse. (M6) 
These respondents were concerned that both the KTWS and Region I have tried to 
solve their problems by bringing their cases to the court. They urged both parties to 
resolve the conflict as soon as possible in a family and biblical way. 
Constitutional approach 
Many respondents (about 50 percent) do not think of the Discipline as the means of 
reconciliation or mediation. About 30 percent of the respondents stood firmly on the 
Discipline. They believe that both parties need to a apply friendly approach, but they 
insisted on solving this conflict according to the Methodist's constitution, the Discipline: 
• We don't like any friction. We are all one family, but love and justice need 
to go hand in hand. We need to approach each other in a friendly manner 
but we have to follow the Discipline. (M21) 
The reunification has to walk through the 2005 Discipline's corridor. 
(M22) 
We should observe the Discipline. It may not be perfect, so we should 
seek to improve it so it can serve GMI better. But meanwhile, the 
Discipline is our rules of the game (Ml3, MI5) 
Our compass is Discipline (M26. M29 and M30 had the same comment) 
Some respondents believe in the authority of the Discipline, but they are skeptical if the 
Discipline can facilitate reconciliation: 
We tend to abuse the Discipline. The theory and practice are different. We 
don't have enough guidelines to implement it. (MI) 
• 
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The Discipline can be useful, but we need to improve it before it can serve' 
us better. It is too ambiguous and everyone has their own interpretations. 
(M2) . 
We don't have a good Discipline. Our Discipline seems to be compiled to 
serve short-term and immediate needs only .... GMI needs to have a 
Discipline that is contextual, that will enable GMI to deal with its problem 
and to face today's ministry c~lallenges. (M36) 
All five ecumenical leaders agreed that conflict cannot be solved merely based on 
constitution. If the aim is to seek peace and reconciliation, then the· church needs to work 
based on grace and love. They said, Konflik tidak bisa diselesaikan berdasarkan all/ran 
[Conflict cannot be solved by rules and regulations]. One of them was concerned about 
the way the GMI pastors interpret the Discipline: 
Disiplin diartikan ter/all( harafiah sesllai dengan kepentillgan masil1g-
masing. Tim rekollsialiasi sulit berperall, karena pembalzasan bukan 
dengan hati dmi kepala dil1ghz, sudah tidak obJektif lagi [The Discipline 
has been interpreted literally according to everyone's needs. The 
Reconciliation team has found to working difficult as people lost their 
cool. They were not objective anymore. 
This respondent involved directly in several reconciliation attempts by the KTWS and 
Region I. He was astounded by the ways both parties interpreted the Discipline. 
Structural approach 
• 
With the existence of the KTWS, GMI needs to re-evaluate its current structure . 
Region I and Region II are divided based on geography. Both parties realize the need to 
• 
solve the problems according to church polity and structure. A few pastors were skeptical 
about the effectiveness of the church polity, the episcopal-connectional system. They said 
that that GMI pastors do not have a clear understanding of the episcopalian system: 
We have a very obscure understanding of the episcopalian system, not to 
mention the episcopal-connectional one. What does it mean? It ends up we 
are governed by bishops who have too much power. (M36) 
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M 18 provides a more balanced view: 
Let's sit down and learn together our church system, comprehend it and 
promote it to all the constituents in a systematic way, or, if we like to use 
the word, "impart" it to everyone. It can't be done drastically but 
gradually. 
Standing on the episcopal-connectional system, many respondents believe that the final 
forum for reconciliation is the 2009 general conference: . 
• 
• 
The general conference has the final say not the courtroom. (M7) 
We should talk about it in the 2009 general conference. (M3) 
We do not have enough reasons to hold a special general conference to 
solve this conflict, so it should be done at the next general conference in 
2009 (M26) . 
These respondents have a clear understanding of Methodism that only the general 
conference can inaugurate a new annual conference. They hope the next annual 
conference in 2009 can help to settle this conflict properly. 
As the research progressed, the process of reconciliation and reunification of the 
KTWS and Region I made some significant improvements. According to some trusted 
sources, since December 2007 both parties began to meet. The meeting was initiated by 
Bishop Doloksaribu. The latest news I received from Medan was that the progress has 
been very positive. Some pastors involved in the conflict as a process of reconciliation 
were both excited and anxious. Although they hope to see GMlstand in unity, they do 
not believe that reconciliation will crystallize so easily. They hope Region I will accept 
all the KTWS constituents. to join the Region I 2008 Annual Conference where they can 
officially propose the KTWS to the Region I Annual Conference and eventually propose 
the KTWS to become a new annual conference at the 2009 General Conference. 
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Conclusion • • , 
The research produced some significant findings. 
1. The issues of ethnicity and ethnocentrism are part of the reality of life in 
Indonesia. These do exist and do influence the life of GMl. With regards to the issue of 
unity in the church, however, ethnicity and the practice of nepotism are blurred. Most of 
• 
the issues brought up by the respondents are the issues of gangs and nepotism/kinship 
which they might have difficulties in differentiating. 
• 
. 2. The major factors that threaten the unity of GMI are internal. They fall within 
the following categories: 
• Leadership. Many respondents are disillusioned by the current 
leadership of GMI. Some pastors are skeptical about whether GMI can solve its own 
problems. They find that the leaders are not open to feedback nor are they ready for 
• 
dialogue nor listen to their struggles and dissatisfaction with GMI. Many have put the 
• 
blame on poor leadership as the cause of division in the church, thereby resulting in the 
• 
formation of contentious factions. 
, 
• Economics. Two issues are involved in this factor: (1) the economic gap 
. between churches and (2) the salary gap between GMI pastors. 
• 
• Human resources. Many respondents are concerned about the quality of 
. . 
GMI pastors in terms of their spirituality and character. They point out the issue of the 
poor recruitment system for candidates for ordination and suggest that GMI create 
opportunities for ongoing learning as well as clear career opportunities for gifted pastors. 
• Church assets. One of the greatest disputes that came to the surface is 
about ownership of church properties, especially concerning some mission schools. The 
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church does not have clear policy in handling its properties and so has created a culture of 
distrust. In a recent conflict, both the KTWS and Region I Office have filed lawsuits to 
have custody over these properties. 
• Core values. Many respondents are concerned that the church does not 
provide some common values to keep its constituents in unity. They hope to have a 
stronger ecclesiology and clearer church polity, the episcopal-connectional system. They 
are concerned that the current Discipline is inadequate to serve the 'church . 
• 
3. OMI constituents seem to have a superficial understanding of the biblical 
teaching of unity of the body of Christ. Many suggest the need to internalize biblical 
principles so that the church will not be divided, and they advise that the church pay more 
attention to the preparation and selection process of candidates for ordination and 
ongoing training for existing young pastors. 
4. More than half of the pastors consider the unity of OMI as "bad" (the responses 
ranged from "fair" to "very bad"). According to these pastors, the current church 
situation and ministry programs do not promote a sense of unity. This lack of a sense of 
unity has grown worse because of the current conflict in Medan where OMI constituents 
feel insecure leading to the formation of groups and cliques. The sense of solidarity 
among pastors is varied and differs from district to district. Overall, however, many 
respondents believe pastors are driven more by a spirit of jealousy than a spirit of 
camaraderie. To counter this reality, many pastors suggest bringing people together by 
organizing combined ministries or programs that allow everyone to know each other, 
both pastors and church members. 
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5. Most respondents are sad and confused when they watch the conflict between 
the KTWS and Region I; nevertheless, they are optimistic that reconciliation and 
reunification will happen. They suggest several approaches to this conflict: 
• Relational. They said the reconciliation has to be done secaI'a 
kekelllargaa1l, in a family spirit. They hope both parties will withdraw their lawsuits and 
resolve the problem in a peaceful and friendly way. 
. 
• Constitutional. About thirty percent of respondents mentioned that 
reconciliation must follow the GMI Discipline. Some respondents, although they cannot 
deny the legitimacy of the Discipline, are skeptical about whether the Discipline will be 
able to mediate the reconciliation . 
• Structural. Many respondents are aware that only the general conference 
• 
can make this reconciliation become tangible, although they cannot suggest how it should 
be done. They believe the most important thing is that both parties work out their points 
of agreement and bring the solution to the general conference. Once they reach the 
agreement, they need to publicize and implement the decisions on every level of 
leadership. 
Many pastors agree that GMI needs to heal not only on the administrative end but 
also among the people because many of its constituents were deeply wounded. These 
pastors suggest that after the reconciliation, the next step is the process of healing-
spiritual healing (a few pastors mentioned the need to have healing retreats) as well as 
conceptual healing through teaching and dialogues/seminars. 
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CHAPTERS 
DISCUSSION 
In my second trip for the Beeson Program in the middle of January 2006, I visited 
a former missionary in Southeast Asia at the GBGM headquarters in New York. We 
talked quite extensively about the situation of the Methodist Church in Indonesia. This 
• 
missionary was concerned about the conflict between a group of pastors led by Rev. Fajar 
Lim and the Region I Office. He was worried that Region I might have come to a dead 
end and needed reformation. He brought the tensions within the GMI to my awareness. 
The situation became worse when I returned at the beginning of March 2006 to Jakarta. 
As a result, this project originated out of a desire to identify factors that are threatening 
the unity of the Methodist Church in Indonesia in hopes of gleaning insight that would 
support and enable the much needed reformation. 
The project began with my curiosity and concerns about the conflict between 
these two groups of people. Every GMI constituent talked about it, but not any significant 
actions had been taken. I began by listening to the stories behind this conflict and led to 
the investigation of other underlying factors for may have made unity difficult for the 
GMl. All these stories shaped the overview of the dynamics within the GMl. The 
interviews helped to identify and define some major factors that may hinder unity in the 
GMl. 
The findings of this study have affirmed the need for this study and have 
illuminated many facets of a very complex problem in the GMl. The conflict between the 
KTWS and Region I, especially under Bishop Doloksaribu's leadership, was the most 
significant conflict in the 103-year of history of the Methodist Church in Indonesia. 
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Nonetheless, several incidents have occuned in the past and left deep trauma in both the 
leading ethnic groups of GMI, namely the Bataks and the Chinese. In addition, the GMI 
• 
needs to address several issues if the church desires to remain viable and relevant to the 
progress of the church and society in Indonesia. 
The following sections discuss the m~anings and implications of the major 
• 
findings summarized in Chapter 4. 
Ethnic Tensions and Spirit of Schism . 
When the conflict between the KTWS and Region J.took place, many people 
assumed it was an ethnicity problem that overlooked the other factors such as the 
dissatisfaction with the central leadership in Region I, particularly Doloksaribu' s 
leadership. In addition to these major issues, this project also included consideration of 
the deeper aspirations of the GMI pastors in hopes of identifying other underlying issues 
within GMI in regard to church unity. 
About one-third of the respondents said that one of the major reasons blocking the 
unity of GMI was the problem of ethnicity. While the findings demonstrate that ethnicity 
• 
issues exist, the practice of nepotism and the spirit of division made the situation chaotic . 
• 
The church needs to distinguish between ethnicity, or even ethnocentrism, and nepotism. 
Ethnicity involves the whole cultural practice of an ethnic group, whereas nepotism is 
due to the subjectivity and the practice of favoritism in which one person gives priority 
and privilege to people whom they like or who are close to them in bloodline. Nepotism 
is precisely what OCCUlTed in the GMI. Many respondents said that when a pastor who 
comes from XYZ clan becomes bishop, he or she will try to give better position to 
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pastors who come from the same clan, or to those who have been supporting him or her 
in attempts to climb the leadership ladder in the church. • 
Such practices of nepotism will trigger ethnic tension, which is already not very 
healthy in North Sumatera, and will promote the spirit of schism and jealousy. Some 
pastors may try to find leaders who promise them better positions in the church. In 
contrast, pastors who find difficult working together with the existing leaders will try to 
form their own groups and wait for the right time to act against the governing party . 
• 
Chapter 2 provides groundwork for the dynamics of church and culture and the 
cultural dynamics and tension among church members and with the wider community . 
• 
Churcp shapes and is being shaped by the culture, and the ethnic tension is as ancient as 
the church itself. Such a tension happened in the early Church. It has happened 
throughout the church history, and it happens in today's churches. Ethnic tension is a 
social problem as well as a spiritual problem. If the church handles this tension well, the 
differences in terms of culture and gifts enrich church life. By denying these differences, 
the church denies the diversity and uniqueness of God's creativity by making everyone 
and every ethnic group different. 
This unity is made possible when believers have the Spirit of Christ in them and 
seek to live in peace with one another; they reflect the life of the triune God. Each person 
of the Trinity does not yield for the purpose of self-seeking but seeks to delight in each 
other, to please and to honor others, and to bring out the best in them. Such a unity begins 
• 
with the inner unity in Christian's lives when they allow the Spirit to restore the broken 
image in them and to reconcile them with God and to draw them into the loving 
fellowship of the triune God. The presence of the Holy Spirit continues to communicate 
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God's grace and love to them and to allow believers to accept and live or work together 
with others who may be different from them. When people let the Spirit rule their lives, 
the Spirit will keep them humble and prevent them from ethnocentrism and egocentrism. 
They will not consider themselves better than others. Instead, they will begin to realize 
everyone is precious and equally valuable in God's presence. 
• The indwelling of the Holy Spirit enables believers to include others into their 
fellowship, to recognize and to cherish the differences in a creative· and healthy tension. 
• 
Such a creative tension requires intentional efforts: • 
• Everyone needs to be aware of cultural prejudiCe and bias, and 
• The church needs to organize programs or ministry that enables members 
from different backgrounds to work together. As suggested by some pastors, doing things 
together (involvement) ~md learning together will enable them to know each other and to 
emulate friendship. 
• 
As an example, a few times I was invited to lead devotions and translate for 
• 
leadership training and empowerment sessions for Methodist women in Indonesia 
• 
sponsored by the GBGM Women Division. The participants came from different 
.congregational, economic, educational, and ethnic backgrounds within GMI. A few days 
of living and learning together enabled friendships to form as we shared our stories and 
. . ' 
experiences, prayed, and worshipped together. 
. People normally feel closer to those who are more similar to them, physically or 
culturally, like the affinity of the Black people, Chinese, or Caucasian, throughout the 
world. Christians are challenged to enhance their spirit of affinity with other believers in 
Christ, especially in their local churches or denominations. When believers learn and do 
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• 
• 
ministry together, they develop more interests in common and begin to know each other, 
and all these activities make unity more attainable. 
The GMI is one of the few multiethnic denominations in Indonesia. In the past a 
few local congregations failed to handle the ethnic and cultural differences that had 
caused fractions in the church. These conflicts left deep trauma in some senior pastors 
and members of GMI. The wounds are real and evident, but all believers who have the 
Spirit of Christ will live as a community of hope. With his wounds; Jesus Christ 
• 
reconciled humans with God and healed them. The presence of the Holy Spirit continues 
to point people to the cross and to heal their wounds. The process of healing takes time 
and concrete efforts. The process will speed up as believers respond to the grace of God 
and making attempt to nurture their spiritual life, individually and corporately as a 
church. 
The examples of church union and church split show the reality of church life in 
Indonesia. Uniting takes more time than splitting. The GKI needed thirty years to walk 
through the process of unification, but splitting the church takes only several months, like 
the GKJMB. These two cases showed that church unity requires certain commitments 
and efforts from church members. All three Calvinist denominations, namely the 
Chineseness strand, the Indonesianness (Sejara/z GKI) strand, and the Dutch Calvinism, 
could have remained independent denominations, but they decided to unite together 
under one synod so they could function better in serving God and the people in Indonesia. 
In contrast, GKJMB although having a possibility of remaining as one denomination with 
a greater autonomy for the local church, preferred to divide the church to become two 
different synods. 
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In my observation, the cases brought up by the respondents mostly happened in 
the past from the 1950s to the 1980s. For instance the split of the Chinese congregation in 
Lampung and several ethnic conflicts in North Sumatera and Palembang happened at 
least two or three decades ago. All these incidents were not recorded in the Region I 
annual conference or district conferences but some resort conferences have kept the 
• 
minutes and preferred to leave these incidents as resort conference affairs. Still many 
others stories had never been recorded in the church minutes, but had imprinted strongly 
in the hearts and minds of some pastors and church members who were the first witnesses 
, 
of these conflicts. Many of them have not fully recovered from the trauma caused by the 
ethnic tensions in the past. 
The issue of ethnicity is complicated. All the church members may speak the 
same language, but the way they'relate to other ethnic groups varies. In a more 
homogenous society such as North Sumatera, the ethnic and kinship affiliation is stronger 
than other social ties, whereas in a more open society or communities with church 
members from different backgrounds, people relate to one another more easily because 
no one cultural group is dominant. To lessen the tension between the Bataks and the 
Chinese groups, OMI may aim to reach out to people from other ethnic groups. When the 
OMI become more diverse, it may reduce the friction between these two ethnic groups. 
In addition, in today's Indonesia, the Chinese-speaking communities contain 
mainly the older generations born before 1966. In the 1960s the Soeharto government 
closed down all Chinese schools. Chinese churches remain strong in Indonesia, but those 
services are mainly attended by middle-aged and older people. Naturally, these people 
prefer pastors who speak their language and share their culture . 
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The resurgence of Chinese culture and language after the 1998 ethnic crises in 
Jakarta and several provinces in Java and Sumatera gives more opportunities for the 
youth to learn the Chinese language. Nevertheless, in my observation the Chinese 
language perhaps may be useful for commercial and cultural purposes, but the language 
may not play an important role in the progress of Christianity in Indonesia. Only a small 
• 
riumber of youth have the privilege to learn the Chinese language as a foreign language in 
school. In contrast, with the waves of globalization and virtual culture, the English 
language might indeed playa more significant role. Some youth have the privilege to 
study in schools that use the English language as the medium of education. 
Overall, society is becoming more and more heterogeneous. Many young Bataks 
also do not speak the Batak language very well. The influence of the Batak culture and 
tradition remains strong, but the younger generation is more open to interaction with 
people from other ethnic groups and more open to change. Although the tension between 
the Chinese and the Bataks still exists in the GMI, the tension will lessen with the passing 
of time. One respondent said, "When all these veterans retire, the problem will cease by 
itself. We don't have problems." What he meant by "these old veterans" were the senior 
leaders of the two conflicting parties. GMI will be unwise to focus on this ethnic tension 
as the church has many other issues that are more urgent and need to be addressed. 
Instead of focusing on the tension between the ethnic groups within the church, GMI 
should have a broader vision to respond to society'S progress and seek to embrace all 
these diversities and strive for a harmonious working relationship . 
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, Internal Factors That Threaten the Unit)' of GMI 
Church structures and offices are always expressive of cultural contexts to which 
o 
they belong and leadership is always contextual, framed by particular situations. 
Nevertheless, more than half of the respondents were unable to see the correlation 
between the GMI and its cultural context. These respondents were either blinded by the 
• 
multiple issues within the GMI or paid no attention to the social, economic, and political 
progress in Indonesia. GMI pastors cannot deny the interdependent- relationship between 
Church and society; however, they also cannot deny that the real threats mostly come 
from within. If the church is strong, it will be more resilient towards external threat and 
more ready to face challenges from outside. 
The following section addresses the threats identified by the respondents. These 
threats are grouped into five categories. 
• 
Leadership Factor 
GMI needs to read the signs of the time. Many of its constituents, both pastors 
and laypeople, are disillusioned with current leadership. They yearn to have charismatic 
o o 
and godly leaders to bring revival and transformation in the church. A more delicate 
o 
action plan is needed to address this issue; nevertheless, in overcoming this leadership 
crisis, GMI needs ,to pay special attention in balancing the power of the central authority 
(the episcopacy) with the other levels of leadership as well as to respect the right of the 
local congregations. 
First, unlike what is popularly believed, GMI bishops do not possess absolute 
power. The 2005 Discipline clearly states that appointments are to be made by consulting 
the district superintendent and the pastors. The shared power may serve as a check and 
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balance as it recognizes the participation and needs of the related parties. In today's 
practice, other Methodist churches have been trying to include the local church 
representative in the selection. Ultimately the local church is the one who is responsible 
for the ministry. The presence of pastors is to provide guidance and to enact the ministry 
publicly. By including the related parties in the process, the system also helps to 
minimize the practice of favoritism and nepotism. • 
Second, the way to change this image that "GMI's bishops have unlimited 
• 
power," especially in appointing pastors in the connection, GMI needs to change from a 
paternal mode to a more collegial mode of leadership by giving more autonomy to every 
• 
level qf the conference. A heavy structure not only put the top leadership on the pedestal 
of power abuse, it also makes the church less flexible to adapt and to respond to the 
challenge of their local culture and demands. 
Third, GMI needs to understand that the way people regard their leaders has 
changed. Respect and recognition will not automatically come by a person's title or 
hierarchy (Blackaby and Blackaby 82-87). The office of bishop or pelldeta or Guru lnjil 
gives pastors authority to lead the church, but the real authority comes from the 
relationship between pastors and their congregations and most importantly depends on 
the pastors' character. Pastoral leadership is primarily spiritual leadership. The measure 
of the spiritual life of the church is often determined by the maturity of the leaders. 
Pastors need to cultivate a loving and intimate relationship with God. They are required 
• 
to talk about God publicly as well as to walk with God in a visible way in their daily 
lifestyle. A person who keeps an intimate relationship with God will manifest the Spirit 
of God. He or she will always seek to walk in humility, gentleness, patience, and love as 
• 
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mentioned in Paul's letter to the Ephesians (2: 43-48). Churcf1 leaders will be too naIve to 
assume once he or she is consecrated to the office of episcopacy the whole church will 
then follow whatever he or she says. Similarly, pastors will be too nai"ve to assume by 
holding the appointment letter from the bishop that they will be able to lead the church 
effectively. Effective leadership ultimately springs out from the life of the leaders which 
then influences the ways they relate to other people. 
Fourth, many respondents said that GMI leaders are not open for feedback and 
• 
criticism. They listen neither to other pastors nor to church members. Although hierarchy 
in structure is necessary, only personal relationship makes one's leadership count. The 
model of the Trinity relationship provides a model for all human relationships (Seamands 
36). 
This kind of relationship is made possible by the Holy Spirit when he pours the 
• 
love of God in believers' hearts (Rom. 5:5), draws them into the Trinitarian circle, 
• 
communicates God's love to .them and makes them the children of God. Leaders who live 
• 
in the Spirit will have this spiritual assurance that enables them to relate to others in 
• 
equality without any fear of losing their power or authority. They will be more ready to 
.accept other people and listen to their struggles as well as their critics. Leaders who walk 
closely with God, in facing negative feedback or critics, may feel discouraged, but they 
• 
will not dwell too long on disappointments and become disheartened and cynical. In 
contrast, they have the power of the Risen One to live in the midst of death, to overcome 
difficulties, and to continue to dispense hope to the world. 
Fifth, the other issue on leadership is the bishop election system. Many 
respondents have complained that the system is prone to gangs and collusion. The two 
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• 
issues involved in this matter are, first, how to find the best candidates for the election 
and, second, how the election can be done in a loving spirit. As discussed in Chapter 2, 
the democratic system that focuses on the voice of the majority may be ineffective for 
serving the GM!. In a communal culture such as Indonesia where corporate feeling rules 
the election, not many voters can vote objectively or intelligibly. Their voice may not 
represent the best interest of the church. FUlther discussion is needed which is beyond the 
scope of this study. • 
• 
Economics Factor • 
Social and economic gaps are a reality. They reflect the complexity of human life. 
These gaps can be helpful in promoting the spirit of competition when persons are 
rewarded according to their efforts and contributions. Nonetheless, when the gap is too 
wide, it also makes unity impossible. 
The economic gap between GMI congregations, particularly between Chinese 
churches and the Batak churches seems to be the thorn in the flesh, which gives room for 
the spirit of suspicion, jealousy, and mistrust to rule the church throughout GMI's history. 
The Chinese worry thattheir Batak counterparts are only interested in their money and 
would approach them only for financial support, whereas the Bataks, on the other hand, 
suspect if the Chinese actually have more money than what they have been reporting, 
they should give more to their poorer fellow believers. For the Church to function well in 
such a situation, at least two principles apply: the principle of giving and sharing of 
resources and the principle of trust. 
Chapter 2 shows that the unity of the community of believers was most evident in 
the sharing of resources. Such a practice reflects the giving nature of God. God gives out 
• • 
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. of his richness and generosity and based on the needs of the creature and not on our 
merit. Volf provides three principles of giving. First, God gives to creatures because God 
delights in them and aims to establish parity in the midst of drastic and pervasive 
inequality. Second, giving aims to honor and bless the recipients and not to honor 
themselves. Third, giving requires the principle of reciprocity. Relationship makes giving 
possible, not the mechanism of giving. People need each other, and everyone has 
something to give to the others. In this case, giving does not imply only material things 
but also include time and attention . 
• 
The practice of giving does not promote uniformity but promotes equality of 
satisfied needs for both the givers and the receivers: "The one who had much did not • 
have too much, and the one who had little did not have too little" (2 Cor. 8: 15). Based on 
Volfs suggestions, giving could be done through one-on-one partnership in ministry. In 
practice, an established church may intentionally try to seek ministry partnership with 
another church that is less resourceful, perhaps also to subsidize their pastors in a 
transparent way so pastors will not be tempted to take multiple salaries. This one-on-one 
• 
relationship enables both parties to know each other better and to take delight in each 
other by working together. The principle of giving should rule this relationship so that in 
• 
giving the giver seeks to honor and bless the recipients. Similarly, the receivers should 
respond with grateful hearts to God and not be embittered by the spirit of jealousy or try 
to take advantage on the generosity of the giver. 
The focus of attention is the people and their needs. Nonetheless, often churches 
tend to focus more on their mission agenda than the recipients. The close working 
• 
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relationship enables reciprocity to take place and to rule out hierarchy. The givers seek to 
minimize the pervasive disparity as they attempt to satisfy the needs of the needy. 
Second, to promote the culture of trust, the church needs to look into two aspects: 
the human aspect and the church system. The GMI needs to acknowledge wounds and 
trauma from the past and make intentional efforts to help constituents overcome the 
• 
Shadow of the past. The church may plan periodical spiritual healing retreats and 
systematic teaching to help GMI pastors and members better understand the problem and 
straighten wrong perceptions and practices from the past. In addition, the one-on-one 
partnership will also help speed up the healing process as people work together on a more 
personal level rather than meet each other only during conferences. 
In responding to this issue, some pastors suggested that the centrality of financial 
resources will resolve this problem when it allows the central authority to handle all the 
financial matters. including dispensing salaries to all the pastors in the connection. 
Centralization may help minimize salary inequality among pastors as well as the 
economy gap among congregations, but this system requires a more sophisticated 
financial management and transparency on all levels of leadership to avoid misuse of 
funds. GMI pastors need to consider a few aspects in suggesting this solution: 
• 
1. As discussed previously, a heavy structure makes the church less flexible and 
less agile in responding to the ministry's demands and challenges, especially in a local 
context. 
2. The centrality leadership in the forms of episcopacy seems to be problematic 
in today's context. GMI may move against the current where churches begin to deploy 
power on all levels of leadership, including the power in financial matters. 
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3. Today's OMI is a complex institution with a wide branch of ministry that 
ranges from education to health care. Many of these ministries are beyond the scope of 
• 
ordained ministry. The church needs to enhance its expertise by including some 
professionals from the OMI body. Perhaps for this reason F27 mentioned the skills of 
OMI pastors: "OMI do not have pastors who have special skills. We all are prepared and 
• 
trained to become priests. In long run, OMI needs to have pastors with different skills to 
grow the church." OMI can either send its pastors for relevant professional training or 
include more lay professionals to support the church. 
• 
In responding to the salary gap among OMI pastors, the solution requires more 
than a centrality of financial resources. The system, if centralized, is easier to modify, but 
the church will take much more time to prepare the human resources to make the system 
function well. To lessen the tension among GMI pastors, with its connectional nature, the 
annual conference (or general conference) can protect its pastors or members of the 
connection in two ways. First, the church needs to set a minimum compensation to 
protect the needs of the pastors as stated in the Disiplin 2005. Second the church needs to 
• • 
adjust the minimum compensation with the inflation of the country every year. The 
• 
church may employ some professionals in the church for this matter. 
• 
Human Resources Factor 
About 95 percent of the respondents were concerned about the quality of OMI 
pastors. These respondents were doubtful about GMI pastors' sense of calling. They also 
could not trust the pastors' competency for pastoral ministry. Leach and Campbell 
provide a strong foundation for ordained ministry. They describe ordained ministry as a 
high calling, though pastors are not required to be more perfect than the others. They still 
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• 
have to be considered worthy to lead the community of believers. These pastors should 
be Christians who are considered to possess the gifts and graces to exhibit the life of the 
laos publicly within the worshipping community as well as in a wider community (Leach 
22-32; Campbell 90). 
Leach cautions that many churches may make light presbyteral ministry 
correspond to the many respondents' comments. They said that GMI has not trained its 
, 
pastors properly and the church does not have a proper instrument for vocational 
• 
assessment in selecting the ordination candidates. The incompatible growth of the church 
and the number of pastoral workers (See Tables 4.2 and 4.3, pp.122 and 123) is alarming 
• 
and cqIls the GMI to consider seriously recruiting more pastors. With such an 
incompatibility, naturally pastors will not receive enough financial support, especially 
when the majority of the GMI congregations come from middle to low income 
• • 
commumtIes. 
In response to the lower salary, one respondent raised the need for GMI to find 
external financial resources apart from church offerings. In Region I and some parts of 
Region II, mission schools have helped to cover the financial needs, but GMI needs to 
• 
revise the vision and role of mission schools. Although profit is natural with such a large 
• 
number of students, the primary aim of a mission school is to serve the community, not 
profit. In a country such as Indonesia, apart from pastoral ministry, many churches begin 
to look into ways they can serve the community better. Some churches have begun to 
• 
send their pastors for community studies and equip them with basic entrepreneurial skills . 
• 
With all this training, they hope pastors will be able to support themselves as well as help 
to grow the economy of the church and local communities as many communities will not 
• 
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be able to support their pastors financially. In the past, many pastors were paid by foreign 
missions. As many foreign missions withdraw their assistance, Indonesian churches 
including OMI need to find ways to support their own ministries and pastors. 
The issue of inferior quality also makes itinerancy problematic. Methodist 
itinerancy requires all pastors to obey their appointment without reserve. Thus, their 
• 
system is vulnerable to misuse of the episcopacy power. In contrast, itinerancy provides 
• 
guaranteed appointment and a sense of security for pastors who have difficulty seeking 
• 
pastoral employment by their own efforts. As pointed out by Messer, every conference 
has pastors clearly unsuited for the parish ministry, but bishops forced to move them 
routinely from place to place, waiting for the next congregation to be disrupted, if not 
destroyed. Messer also suggests that in order to retain the credibility and viability of 
itinerancy and guaranteed appointments, the church needs to develop expeditious systems 
• 
of support and reeducation to enable pastors to exist with dignity and resume their 
• 
ministries (170). 
• 
• 
For the episcopacy to enjoy the privilege of assigning pastors to serve in the local 
• 
churches, leaders who have appointing powers also need to balance such privileges with 
.equal responsibilities of properly preparing appointees. The rapid growth in the number 
of OMI pastors reflects the poor planning and preparation for ordination candidates as 
• 
M36 precisely said: Sumber daya mall usia para pelayan GMI tidak pernalz dipersiapkan 
see(l/'a serius, balzkan terkesan asa/-asalan .[OMI never seriously prepared their pastors. 
The recruitment and selection were done haphazardly]. 
Messer also mentions that itinerancy now serves only the clergy and not the 
congregation ( 164). His observation is evident in the OM!. Itinerancy serves well in rural 
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• 
areas and poor congregations as they need more support from the central authority, either 
from the district or annual conference, especially in supplying pastors. This fact does not 
indicate that the church can appoint any pastor to serve in rural churches. Living in a 
remote area with a lack of information, church members need pastors who are more 
resourceful to inspire and guide them in coping with various life demands. 
• As for more established congregations, the church needs to apply a more flexible 
itinerancy by including the local congregation as part of the consultation team. The 
• • 
appointing leaders will be naIve if they treat every congregation in the same way and 
consider every pastor as gifted in the same way and equally competent. Failure to 
recognize the unique character of each local church and their needs will not only discredit 
the office of episcopacy but will also bring more harm to the pastors and the 
congregations. For this reason, Campbell says that the early Church prohibited young 
persons and new believers from ordination until they attained maturity as evidences to the 
community (90) . 
The Church has no standard criteria for ordained ministry that suit every 
denomination. The GMI needs to assess the current situation in Indonesia and to establish 
clear criteria and training for ordination candidates. Chapter 2 provides some practical 
suggestions for this purpose. 
Church Assets Factor 
Churches today will not be able to function effectively without owning certain 
assets. GMI's assets were mostly acquired by the missionaries. These properties 
multiplied through the gifts of entrepreneurship of some Methodists, mostly Chinese. The 
favoritism showed by the American missionaries in the past created a big stream of 
• 
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jealousy from the Batak Methodists toward their Chinese counterpm1s. As the church 
grew bigger, the spirit of rivalry between these two groups of Methodists seemingly 
became more intense. In the recent conflict, both the Region I office and the KTWS have 
spent much money and limitless energy by bringing all these problems to court. 
In my observation, however, the competition is mostly between the central 
authority (and a small group of Batak) and the local congregations about the ownership of 
. 
these properties. The fact is no one owns the properties and everyone own the properties 
at the same time. Christians 'are called to be stewards of c;reation; pastors and church 
• 
leaders are called to be stewards of the church where they belong. The key problems here 
are lack of trust and lack of transparency. 
In practice, deployment of power also applies in this matter in order to promote 
• 
trust. In balancing the tension between the central authority and the local congregation, 
the UMC allows the local congregation to own its property, subject to certain checks and 
balances according to the UMC Discipline. The UMC Discipline requires a simple 
paragraph in every deed of property secured by a local church to make clear that the local 
• 
church holds the property in trust and in accordance with the Discipline. The basic reason 
• 
for the trust clause in the Discipline of the UMC according to Tuell is to give assurance 
• 
to the persons who donate money for land or building of a local United Methodist church 
that this money will always be used for that or a similar church purpose. By delegating 
power to the local conference to manage the property, the church will promote the culture 
of trust and invite more local participants to take part in the ministry of the church. By 
giving the ownership to the local church, the church makes the ministry more visible and 
closer to the local congregation (149). On the other hand, the trust clause holds the local 
• 
• 
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church accountable and at the same time respects the authority of the central leadership as 
they hold the right to provide supervision for the local church. 
On the issue of transparency, the local churches also need to make themselves 
clear in legal matters and in practice. Periodic reports are necessary, whether in resort, 
district, or annual conferences. The lack of transparency of leaders who manage the 
• 
. mission schools and other Methodist properties has become a source of suspicion and 
create a sense of restlessness in the GMI. • 
In addition, the church especially leaders who manage the mission schools or 
other profit making properties need to review their ministry and find ways to use the 
profits meaningfully, to ensure the propagating of God's kingdom and to promote the 
welfare of the communities in the long run. The ministry of the church both within the 
worshipping community and in the wider community is to participate in the ongoing 
ministry of Jesus. The church stands in the gap of the now and the not yet. The presence 
of the church should draw people into the place to experience God's grace and hope. 
Profit is a bonus and it should not become the goal of any mission work. Profit should be 
used to bless less fortunate people. In a country such as Indonesia many people still live 
in poverty. The existence of the church is to be the light and the salt, not for profit. When 
• 
the Church keeps too much money, evil is waiting to devour them at their doorstep, the 
problem is unavoidable. The Bible says, for "the love of money is a root of all kinds of 
evil. Some people, eager for money, have wandered from the faith and pierced 
themselves with many griefs" (l Tim. 6: 10). The early Church gives a good example. 
The church of God is the church for the less fortunate (Pongudom 126-28). 
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As the KTWS and Region I are now working on reconciliation, they need to work 
out some resolution regarding issues on properties. Unity is impossible without trust, and 
o 
o 
trust is impossible without transparency. In return, transparency helps to hold the church 
and its constituents accountable. 
Core Values Factor 
o 
• 
Many GMI constituents have been disillusioned with the current situation. They 
hope to have strong and charismatic leaders to bring transformation in the church. Many 
pastors seem to grapple with confusion. Some pastors have expressed their concern 
saying that GMI does not have core values to hold all the constituents together. They 
were not clear about the theological groundwork (ecclesiology) of the GMI. Some pastors 
became skeptical with the episcopal-connectional system and began to doubt the 
authority of the Discipline as GMI's constitution. 
About half of the respondents complained that GMI does not have a strong 
ecclesiology to serve its purpose. Such a concern also expressed by Luscombe and Frank, 
o 
representing the American and British Methodists, they said that Methodists have not 
o 
developed the theology to support its church polity. Every church and every institution is 
o 
unique and has its own way of functioning. The eighteenth century had many great 
evangelists, but not many left a legacy stich as John Wesley's. MI5 said, "Methodists 
have a good structure and we are very methodical. It is the human factor that made the 
system ineffective." Some older pastors lamented the loss of the good old days when they 
were working with the American missionaries, saying that they had a purer Methodist 
tradition. 
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The fact is, time moves forward and not backward. GMI is now 103 years old. The 
church is late reevaluating its system and identifying the theological grounding fQr the 
church to function well. The literature review shows that both the United Methodist 
Church and the British Methodist Church, who have much older traditions of Methodism, 
are still reevaluating and redefining a better system to serve the church, especially the 
. itinerancy system. GMI, a younger church, should not literally copy the systems of 
Methodist churches worldwide. GMT needs to take into consideration the progress of 
• 
Indonesia's society, the opportunities as well as the challenges. GMI needs to learn to 
know itself seriously, to redefine its identity as a Methodist church, as well as to know 
• 
the cu~tural context where the church exists. If the church claims that it operates on the 
episcopacy-connectional system, then all the pastors must understand the nature of this 
system, the strength, limitations, and reasons GMI decided to stand on this system. If the 
church passed this responsibility to the Methodist seminaries, then the church needs to 
equip the seminaries with s,:!fficient resources and authority. For instance, the church 
needs to appoint pastors (or other non-ordained scholars) and provide financial support 
for the pastors and the seminaries to specialize themselves in the studies of Methodism as 
• 
well as to provide proper training for the candidates for ordination . 
Second, the discussion in Chapter 2 also shows the Discipline's limitation to 
address some issues identified in this study. For instance, the Discipline does not include 
the ordaining power of the bishop. Although it has been the practice since the existence 
• 
of the Methodist Church in Indonesia, the church still needs some official statement in 
the Discipline to authorize the bishops to perform their duties. 
• 
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As the church has grown, it becomes a complex denomination. GMI needs a more 
sophisticated constitution (Discipline) to support its existence. Generally revising the 
Discipline takes several years and only the general conference has the right to validate it. 
Meanwhile, both Region I and II have tried to teach the Discipline to all GMI pastors and 
members, but the church also needs to have a written accompaniment or guide to support 
. and explain the statements in the Discipline. The church has committees who serve at the 
district and annual conference levels. These committees' duties include explaining and 
receiving petitions for amendments. None of these committees' members are part of the 
team who compiled the 2005 Discipline. The church needs to assign pastors who can give 
special attention to the Discipline, to explain as well as to receive feedback to improve 
the Discipline. 
For GMI to function well, the church cannot assume that what worked in the past 
• 
will continue to work in the present or in the future. GMI needs to define core values as a 
• 
foundation of the church, such as the theological groundwork of the episcopacy, the 
• 
• 
itinerancy/church polity, and a more sophisticated Discipline to serve the church. 
• 
. Biblical Understanding and Implications 
• 
Many respondents said that GMI constituents seem to have a superficial 
understanding of biblical teachings of unity in the body of Christ. Many pastors have 
• 
suggested the need to internalize biblical principles so the church would not be divided. 
They have advised paying more attention to the ordination of candidates and other young 
pastors. 
Chapter 2 discusses the life of the Spirit. Sunday service, Bible study, prayer 
meetings, and mission programs will not cause automatic growth in Christian life. Every 
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• 
believer needs to take care of his or her spiritual life just as he or she takes care of the 
physical life. The presence of pastors is to help their flocks to grow in their walk with 
. 
God, to cultivate a life of the Spirit. Without strong inner unity (unity within oneself), 
believers will have difficulty living in harmony with other people. 
The shallow understanding of the principle of unity in the Bible makes the church 
. prone to schism and division as well as having a poor sense of calling that leads to 
unhealthy competition and a spirit of jealousy to rule the church. -Schism in the early 
• 
church was either because of cultural differences or believers were looking for leaders 
with whom they could identify. As young Christians the early believers did not have 
sufficient knowledge of faith in Christ. Obviously their traditions still were more 
influential compared to the teaching of the apostles. Some believers perhaps did not have 
sufficient knowledge about Jesus Christ. In their attempts to become better followers of 
• 
Christ, they had tried to identify with certain charismatic figures in the church. They said, 
"I belong to Cephas, or I belong to Paul, I belong to Apollos." 
The inclination to form factions and blocs in the church reflects the insecurity of 
GMI pastors where they hope by following certain leaders, they will be assigned to serve 
in a church that can give them better financial support or they will be given certain 
positions to satisfy their wild ambitions. On the other hand, such a spirit of dissention 
also reflects the level of their Christian maturity and their understanding of the Bible. No 
wonder some respondents said, "Their lifestyle does not reflect the grace of God." 
Mature believers find security in God alone, and they will find surrendering their life and 
will (including all the wild ambitions) to God easier and will seek God's will only. God's 
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, 
will is to see all his children live in harmony and unity. People who stay close to God's 
heart will not easily be tossed around. 
Sacrificial self-giving is the heart of Christ' ministry and serves as a model for all 
believers. Such humility rules out self-importance and always gives concern about others. 
In living together, difference and disagreement are common. Nevertheless, when people 
who have the Spirit of Christ disagree, they will not seek to belittle others' views or to 
outdo others and to win the field. Humility enables people to do their best once they 
, 
reach conclusions about troublesome issues. People who are devoted fully to Christ will 
, 
unlikely try to seek personal gain in ministry or to stir up the spirit of schism in the 
church. Their focus is on Christ and not on their friends or their blocs. A life indwelled 
by the Holy Spirit will transcend all cultural and ethnic affiliations. Guided by the Spirit, 
• 
such a life will always seek to draw people into the circle of Trinitarian love to 
experience the grace and hope they have found in Christ. 
In dealing with issu,es of jealousy and schism and the inferior quality of pastors, 
GMI should begin working on theological foundations, helping pastors grasp a proper 
understanding of the unity of the body of Christ and the unity of the Trinity. District 
superintendents and other mature pastors cannot assume that OMI pastors should know 
ways to lead and serve the church. The church needs an intentional and, systematic effort 
to build a strong foundation. The church may assume that seminaries will help prepare 
their candidates for ordination; for itinerancy to work well, ultimately the church is 
responsible to ensure that pastors are spiritually mature, emotionally stable, and 
competent and skillful in handling church ministry. Wesley and Asbury trained their 
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travelling preachers. Likewise the appointing leaders (bishops and their cabinets) as well 
as boards of ordination should prepare pastors who are worthy of the calling. 
Possible Approaches to Pave the Way to Reconciliation and Reunification 
The unity of GMI is still the most desirable virtue of all the GMI constituents. The 
conflict between the KTWS and Region I brought tremendous grief within GMI. Some 
• 
. respondents said that the conflict actually involved only a small group of people, both 
pastors and laypeople. The majority were innocent. As members of the body. however, 
when one member has a problem the whole body suffers together. The conflict has 
caused a great sense of confusion and restlessness in the church in recent years. 
Looking at the recent progress, about 90 percent of the respondents were 
optimistic about reconciliation between the KTWS and Region I and the reunification of 
the KTWS into the body of GMI. The respondents suggested three possible approaches 
for seeking reconciliation and the reunification of the KTWS and Region I identified 
from the responses. 
Relational Approach 
Indonesia is a communal culture in which life is organized around family. The 
majority of respondents have suggested that both parties should resolve their problems 
secara kekelllargaan. in a family spirit. They should not have brought the problems to 
court. They have gone against the Bible's principles and caused tremendous shame to the 
church. Many of them suggested a friendly approach saying that perhaps they can start by 
having coffee together and try to build up the rapport again, one-on-one or in a small 
group gathering. 
• 
• 
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Bishop Doloksaribu has taken this step, inviting the KTWS to send 
representatives for an informal meeting in December. They have met several times since 
• 
then. The atmosphere was different compared to when they met in the court accompanied 
by their lawyers. As both parties begin to let the Spirit of God work in their hearts, the 
spirit of enmity begins to withdraw and hope begins to arise . 
• 
• 
. Constitutional Approach 
The personal approach is helpful, but to make it concrete both parties need to 
bring their problems to a formal forum, using the constitu~ion of the church and not the 
code of law of the country. The Chinese idiom says, "Every household has its own house 
rules and every country has its own constitution." About 30 percent of the respondents 
mentioned the need to follow the GMI Discipline. • 
In order for the church 'to function well and for everyone to work together, the 
church needs order and form. The origin of Discipline, like the origin of Mosaic Law, is 
to solve church members' p~oblems and to provide order for the church to function well. 
The earlier discussions proved the insufficiency of the Discipline to address some issues 
• • 
in GM!. The Discipline is made to serve the church. When the Discipline is inadequate to 
serve its purpose, church leaders are responsible to amend and improve it. The more 
• 
important Issue in solving conflict is administering justice, but in the process of 
reconciliation, justice alone is insufficient. If God was to apply justice to human beings, 
he would not have sent Jesus to die on the cross. In order for unity and peace to take 
place, the principle of love and grace should take precedence. Both parties need to be 
open, accept each other, and focus on unity of the body of Christ. Discipline is important, 
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but when it hinders unity, the rule is invalid and church leaders need to improve it so it 
can continue to serve the church well. 
Structural Approach 
The KTWS and Region I had a good start when Bishop Doloksaribu approached 
the KTWS and asked for a dialogue. This step of humility changed the entire atmosphere 
. and allowed the spirit of Christ to work in their midst. The reconciliation and • 
reunification of KTWS and Region I began to materialize. The next steps are to enforce 
• 
• 
unity on every level of leadership and in local congregations and to amend the church 
polity so it can serve the church better . 
. Some pastors have said that in working through resolutions, both parties need a 
• 
third party who is neutral. This third party could be the bishop of Region lor bishops 
from the Methodist churches in Asia. Some pastors also a suggested to seek professional 
• help. The presence of a third party is essential as they can provide a balance view as well 
as to serve as witness for both parties work on the resolutions. The Reconciliation Team 
(mentioned in Chapter I) failed to do its job as both parties have different interpretations 
of the agreements. They accused each other for not observing the agreements. Clear 
communication is important, and the third party will help hold both parties accountable in 
, 
keeping their promises. 
The personal approach and the constitutional approach are helpful, but the 
structural approach will make the reconciliation tangible. In the Methodist system, 
• 
ultimately the general conference has the right to inaugurate the existence of a new 
• 
annual conference. Consequently, Region I needs to assist the KTWS become an official 
annual conference of the GM!. 
! 
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In the process of reconciliation, the administration ana legal matters are the easier 
parts to repair compared to the emotional wounds. Both the KTWS and Region I need to 
begin identifying ways to help members recover from this trauma. Churches can tear 
down unity more easily than to build it up, but Christians who bear the image of Christ 
are called not only to share in his suffering but also to share in his victory. With the 
. power of his Resurrection, Christ has made unity possible for humanity (Chapter 2, 41-
42). 
• 
• Implications of the Study • 
This study provided groundwork for expanding the body of knowledge regarding 
church unity and leadership in the Methodist tradition and practice. The greatest 
contribution of this study was the identification of unarticulated threats that have made • 
unity difficult for GMI. The interview was effective as it provided space for one-on-one 
• 
interaction. Respondents were more ready to share their stories, which enriched the 
• 
findings. The open-structured interview was flexible and allowed me to listen deeply and 
• 
intently to the struggles and problems faced by the respondents. Finally, this study also 
• 
outlined practical suggestions for GMI to deal with threats and to improve the system to 
. support the church functioning well. 
Limitations and Weaknesses 
• 
Church unity and church leadership are complex subjects. Many people desire 
unity but they do not realize the significance of unity. This study mostly provided some 
. groundwork regarding unity and did not address sufficiently the issues of reconciliation. 
The forty-five participations helped to provide a multifaceted view of the 
, 
problems faced by GMI, but if I would to do it again, I would employ a few other 
, 
, 
I 
! 
• 
• 
· 
• 
• 
• 
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• 
• 
instruments. To complement the one-on-one interview and to enrich the findings, this 
study could employ focus group, which might make the interview more interesting and 
. 
richer as the tool involves more people in the discussion. The participants can help 
challenge or support each other's views. 
Suggestions for Further Studies 
This study addressed extensively the issues of church unity and church leadership 
with special focus on church government in Methodism. The literature review identified 
• 
differences and problems faced by the older Methodist traditions such as the United 
Methodist Church and the British Methodist Church. Both churches claim to operate on 
the itinerancy system, but they are different in its implementation. The UMC appoints its 
pastors to serve in local churches, whereas the BMC appoints its pastors to serve in the 
circuit. The problems faced by these two churches are beyond the scope of this study. In 
order to establish a better system, the GMI can use this study as an outline to navigate 
better episcopacy and itinerancy to serve the church. 
A few more areas that arose from this study can lead GMI for further studies: 
1. A better leadership and church structure to match society's progress in 
Indonesia, 
2. A better instrument in the selection and preparation of the candidates for 
ordinations in the GMI, 
3. A better financial management in responding to the economic gap among 
churches and the salary gap among pastors, and 
4. A similar study conducted with church members or lay leaders as the primary 
participants. 
• 
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Recommendations 
This study has generated a great deal of information that could be helpful to the 
Methodist Church in Indonesia. In order to maximize the positive potential of the study, a 
number of recommendations may be appropriate. 
First, OMI bishops and all the district superintendents or other senior pastors need 
. to reevaluate and redefine the church polity, the episcopacy-connectional system. The 
situation in Wesley's and Asbury's day was much different from the current situation in 
Indonesia. OMI has some misconception about the episcopacy. Contrary to the popular 
• 
belief, Methodist bishops do not have absolute power. In ruling the church, bishops are 
more guardians of faith whose primary role is teaching. 
Second, the OMI should not follow blindly the ancient itinerancy system. The 
• 
UMC who introduced itinerancy to Indonesia has moved quite far from the system they 
taught their Indonesian counterparts in the 60s. This study identified numerous problems 
of the GMI mostly due to poor itinerancy practice. The itinerancy makes GMI liable to 
power abuse and the practice of favoritism. A proper study of itinerancy is needed if GMI 
• 
were to continue to operate in this system. 
Third, because episcopacy is the central of GMI Methodism, the church needs to 
reevaluate and to identify a better (or to improve) the bishop election system that will 
reflect the unity of the Church as it strives to find the best candidate in terms of 
spirituality and competency. 
Fourth, the issue of pastoral workers is alarming and calls for serious attention. 
GMI needs to establish a proper system in preparing and selecting its candidates for 
ordination. 
• 
· 
, 
, 
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• 
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Fifth, the church needs to plan intentionally a series of healing retreats for its 
constituents to recover from the trauma and systematic teachings, especially the biblical 
principles on unity_ to provide a stronger foundation for the church . . 
Personal Reflection 
This study has been a journey for me to know and love GMI, a church of God, 
• 
. better. The literature exploration helped me to appreciate the unity of the triune God that 
serves as a model of unity for the community of faith. The study helped me be aware of 
·the role of the Spirit in promoting unity within myself and unity with others. What is 
impossible for humanity is made possible by the presence of the Spirit who continuously 
communicates God's love to make believers one with God and at the same time to 
reconcile believers with the rest of creation. 
The hardest part of this journey perhaps was the interviews where I had to make 
numerous phone calls, write e-mails and go on trips to visit the respondents. The· 
demanding research required a great deal of time, energy, and money. Sometimes, I am 
tempted to regret choosing the one-on-one interview for the research, but the response 
and enthusiasm of the respondents made me humble and grateful and even took away that 
feeling of remorse or regret. The interview turned out to be the most enriching journey . 
As I travelled from church to church and met with different pastors, the journey led me to 
see the uniqueness of each local church and its context as well as the similarities the 
respondents have as Methodists. As a rather new pastor in GMJ, the trust and the support 
given by the respondents have made room for friendship to take place and encouraged me 
to pursue the research. Thus, this study is also a mosaic that reflects the frustrations and 
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aspirations of the respondents. For the contribution this study makes to the search for 
unity of the Methodist Church in Indonesia, I am honored to have played a part. 
• 
• 
• 
• 
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APPENDIX A 
TERMINOLOGY AND ABBREVIATIONS 
GMI is an abbreviation of the Gereja Methodist Indonesia (Methodist Church in 
Indonesia). Better known as GMI, the Methodist Church in Indonesia and GMI were used 
interchangeably throughout this work .. 
, 
General conference (GC) refers to the highest office of the Methodist Church in 
Indonesia. As such, the GC meets every four years to elect the bishops, make decisions 
• 
• 
regarding the formation of a new annual conference, confirm changes in the Book of 
Discipline, and deal with other policy matters. The general conference is comprised of 
• 
equal J)umbers of pastors and laypeople. The number of representatives depends upon the 
size of the annual conference. A general conference is led by a chief bishop. During 
general conference, some other bishops from the Asian Methodist Council may be invited 
to attend and colead the general conference (Disiplin GM12005, 110-28). 
Annual conference (AC) is led by a bishop, and annual conferences are divided 
• 
into several district conferences led by district superintendents. The major duty of an 
annual conference is to select and ordain pastors to the office of Pelldeta (equivalent to 
elder in the United Methodist Church older system), to allocate and appoint pastors to 
• 
different resorts or local conferences or other institutions. Annual conference meets 
annually and is comprised both ordained pastors and laypeople (Disiplin GMI2005). 
Each AC has its own board of ministries . 
• 
KTWS is the abbreviation for Konferensi Talzlllwn Wilayah Semellfara, or the 
preparatory annual conference. All conferences, from resort to annual, can multiply 
themselves. A conference will start as a preparatory conference 'before it can become a 
• 
• 
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full conference. When an AC grows bigger, it can propose to' form another AC to the GC 
that meets every four years. (Disiplin GMI2005) 
District conference (DC) is led by a district superintendent (DS). The DS is 
appointed by a bishop for two-year terms of service and is able to be reelected for three 
consecutive terms. Based on the GMI Discipline 2005, the DS also ordains probationers 
• 
. who have been on trial for several years to the office of Guru Injil (equivalent to deacon 
in the United Methodist Church) (Disiplin GMI2005). , 
• 
, Further, district conferences consist of several resort conferences, and each DC 
has its own committees of ministry. Like the AC, the DC meets once a year prior to the 
annual conference. 
Resort conference is a cluster of several congregations and preaching posts led by 
a conference pastor, either a Pel1deta or a Guru Injil, appointed by the bishop. A resort 
• 
conference meets biannually under a DS's leadership (Disiplin GMI2005). Resort 
• 
conference is unique to GM,I and is comparable to the circuit system in the British 
• 
Methodist Church, similar but not exactly the same. 
, 
The Discipline.is the GMI's book of polity. As such, the Discipline relates to the 
, "methods" of Methodism disciplines of growth in the Christian life and practices of 
, 
love in the Christian community (Frank 43). The Discipline has been available in the 
• 
Indonesian language since 1973 (GMI second general conference). The Discipline is 
subject to change and changes can only be approved by the Gc. (Disiplil1 GMI2005). 
The GMI is currently using the Disiplill 2005. 
Episcopacy is a central feature of American Methodism (Richey & Frank 11) and 
other Methodists founded by the American Methodist missionaries. The bishop, as the 
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episkopos symbolizes unity for the Methodist connection. The bishop is elected by the 
representatives of general conference. OMI bishops serve for four-year terms of service 
and are able to be reelected for two consecutive terms. 
Connection refers to the way in which the Methodist congregations/churches are 
organized in the conferences. The connection system is most evident in the itinerancy 
. ministry, so sometimes connection is used with the same connotation as the word 
itinerancy. In OMI, however, the word "connection" is better known because itinerancy 
• 
does not have equal translation in the Indonesian languag~. 
Appointment. All ordained pastors, both Pendeta and Guru Injil, are members and 
probationary members of the annual conference. Every year during the annual 
conference, the bishop issues an appointment to each pastor after the cabinet (the bishop 
and all the district superintendents in the annual conference) meets prior to the annual 
conference. According to OMI Discipline 2005, "The bishop gives appointment by 
consulting its cabinet or the candidate who will receive the appointment" (Bab 52, Pasal 
'-' . 
3). Appointments are given annually. 
Itinerant ministry/itinerancy. Itinerant ministry of the Methodist churches has its 
origin in the Christian and Wesleyan traditions. It seeks the obedience to the Holy Spirit 
through cooperative efforts to perfect ministry for the whole church. All Methodist 
pastors should be prepared to go to the churches or preaching posts where they will be 
appointed. 
· 
• 
• 
• 
• 
, 
• 
• 
• 
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